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AVANT-PROPOS 


It is indeed my pleasure in placing before the academic world in 
general and the votaries of Sanskrit in particular the proceedings of the 
World Sanskrit Conference held in the year 2001. 


Sanskrit as a language is undoubtedly a repository and reservoir 
of our priceless heritage. The year 2001 was celebrated as the Sanskrit 
Year. It was a land mark in the annals of Sanskrit when the delegates 
from all over the country and abroad with great commitment, perseve- 
rance and patience gathered together with a view to exploring new 
horizons in the field of Sanskrit. 


Inspite of various impediments to the steady development of this 
language coupled with the successive disturbances both at internal and 
external fronts which India had to bear encountering ever since the dawn 
of history, India has successfully held up to the World her archaic literary 
map and compares with the literature of any other nation of the globe. 
The beginnings of her civilization are yet in the obscurity. Relatively to 
any other language of the ancient World, the antiquity of Sanskrit has an 
unquestionable priority. “Yet such is the marvellous continuity” says Max 
Muller “between the past and the present of India, that in spite of repeated 
social convulsions, religious reforms and foreign invasions, Sanskrit may 
be said to be still the only language that is spoken over the whole extent 
of the vast country. So says M. Winternitz: “Sanskrit is not a ‘dead’ 
language even today. There are still at the present day a number of 
Sanskrit periodicals in India, and topics of the day are discussed in 
Sanskrit pamphlets. Also, the Mahabharata is still today read aloud 
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publicly. To this very day Poetry is still composed and words written in 
Sanskrit and it is the language in which Indian Scholars converse upon 
scientific questions. Sanskrit at the least plays the same part in India still, 
as Latin the Middle ages in Europe, or as Hebrew with the Jewsë (History 
of Indian Literature, 1.45). 


It has been quite aptly remarked that “the Indian people and the 
Indian civilization were born, so to say, in the lap of Sanskrit and it went hand 
in hand with the historical development of the culture which have come down to 
our day as an inheritance of priceless order for India, may, for the entire world”. 
Sanskrit with its philosophical insight and humanist inclusivity has 
flourished and evolved through the millennia tenaciously yet flexibly in 
different historical periods and in different shades. 


I consider it relevant to quote the Landmark Judgement of the 
Honéble Supreme Court of India of 1993 on Sanskrit Studies in India: 


“So far as “We, the people of India” are concerned, they have always 
held in high esteem the cultural heritage of this ancient land. And to 
foretell our views, learning of Sanskrit is undoubtedly necessary for 
protection of this heritage. The stream of our culture would get dried 
if we were to discourage the study of Sanskrit...” 


We may now refer to the policies and programmes as accepted by 
the Government of India. In the 1968 policy, the following inspiring 


statement regarding the importance of this language is worthy of notice. 
I quote: 


“Considering the special importance of Sanskrit to the growth and 
development of Indian languages and its unique contribution to the 
cultural unity of the country facilities for its teaching at the school 
and university stages should be offered on more liberal basis. 
Development of new methods of teaching the language should be 
encouraged, and the possibility explored of including the study of 
Sanskrit in those courses (such as modern Indian Philosophy) at the 
first and second degree stages, where such knowledge is useful". 
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In addition to the above-quoted statement, reference must be made 
from the 1986 policy in para 5.33: regarding the future course of action: 


“Research in Indology, the humanities and Social Sciences will receive 
adequate support. To fulfil the need for the synthesis of knowledge, 
inter-disciplinary research will be encouraged. Efforts will be made tu 
delve into India’s ancient fund of knowledge and to relate it to 
contemporary reality. This effort will imply the development of facilities 
for the intensive study of Sanskrit”. 


It has been laid down in Article 351 of our constitution that while 
dealing with the duty of the Union to promote the spread of Hindi, it 
would draw, whenever necessary or desirable, for its vocabulary, primarily 
on Sanskrit. Encouragement to Sanskrit is also necessary because of it 
being one of the languages included in the Eighth Schedule.” 


We live in an age of unprecedented challenges and opportunities. 
On the one hand, we face the grim reality of over population, hunger, 
ecological disasters, new devastating diseases, and the ever-present 
possibility of a nuclear holocaust. On the other hand, science constantly 
expands our intellectual horizon and helps create new technological 
wonders that, we hope, will solve some of our problems. Biologists are 
éengineeringé genes to increase the productivity of vegetables and fruit 
trees; chemists are unlocking enzymes to make them usable for non- 
biological purposes, such as waste disposal, or to repair DNA in order to 
enhance and prolong life; and physicists are working on superconductivity 
and the use of lazer in computers. Scientists are also exploring the 
possibility of bionic organs, the application of electro-magnetic fields in 
the healing process, and artificial intelligence. (From the Preface, In Search 
of The Cradle of Civilization Georg Feuerstein, Subhash Kak & David 
Frawley) 


In the backdrop of above-mentioned statement, it is a desideratum 
for votaries of Indian knowledge system to revisit the heritage passed on 
to us with a multi-dimensional projection. To understand ‘Shastra 
Parampara’, it requires enormous grit and stamina coupled with a 
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Vijnan. Both are to be pursued with utmost care for liberation and not 
for bondage. Our endeavor in exploring the intricacies of Indian 
knowledge system must stand the test of time. Authoritative statements 
always win plaudits of unbiased Pandits. 


The arena of Indian knowledge system include Logic, Philosophy 
of Language, Technology and Craft, Policy and Governance, Ethics and 
Sociological Texts, Architecture the outer Science Poetics and Aesthetics, 
Law and Justice, Mathematics and Astronomy, Agriculture, Trade and 
Commerce and Medicine and Life Science. 


In order to re-examine the content and intent of above-said 
disciplines the different themes of the Conference were the following: 


(i) The Contribution of Sanskrit towards World Civilization 
(ii) | Sanskrit and the Frontiers of Knowledge 

(iii) Sanskrit and Contemporary challenges 

(iv) Towards a new Pedagogy of Sanskrit 

(v) | (Sub-Theme: Sanskrit as a living language) 

(vi) Prospective themes of Sanskrit Research 

(vii) Sanskrit Manuscripts in the World 

In addition to the above, we had also organized 'Sastra Charca 


Parisad' for interaction amongst the Scholars on the advance study and 


research in the various fields of Sanskrit learning embedded abstruse texts 
of various systems. 


One of the main objectives of this Conference was to provide forum 
for exchange of ideas between the scholars of India and abroad on the 
themes of the Conference. In addition to this, it was also resolved that 
the Status of Sanskrit Studies in different countries should be presented 
in a comprehensive manner at the global level. The Organizing Committee 


was of the view that the information contained in the articles here would 
be of immense value for researchers. 


The conferenge;.got Vay, encounagingy responseufrom the scholars 
in Indology both from India and abroad. We got an opportunity of 
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publishing two invaluable volumes entitled: "Sanskrit Study in India" and 
"Sanskrit Study in Abroad". These two volumes were distributed to the 


participants to emphasize that Sanskrit was invaluable and indispensable 
because of its enormous academic rich resources. 


Their papers are being published under the following five volumes: 


Volume I : Sanskrit Language & Literature: For the sake of 
convenience, this volume has been divided into two parts. 
Part I contains papers written in Sanskrit and Hindi and 
covers 502 pages whereas Part II comprises articles in 
English and comes to 364 pages. 


Volume II: This volume entitled ‘Religion and Philosophy’ For 
the sake of convenience, this volume has been divided into 
two parts. Part I contains papers written in Sanskrit and 
Hindi and covers 348 pages whereas Part II comprises 
articles in English and comes to 470 pages. 


Volume III: This volume comprises three Sections such as 
Manuscriptology, Pedagogy and Technical sciences, this 
volume also has been divided into two parts. Part I contains 
papers written in Sanskrit and Hindi and covers 324 pages 
whereas Part II comprises articles in English and comes to 
304 pages. 


Volume IV: This volume covers Veda and Vedanga. It contains 
62 articles divided as Sanskrit (22 articles), Hindi (13 articles) 
and English (27 articles). 


Volume V : This volume consists of the topics such as Puranas, 
Ayurveda, Environmental Science and Indian Culture. 
Language-wise the number of the articles is Sanskrit (23 
articles), Hindi (18 articles) and English (18 articles). Thus 
the total number of articles in this Volume comes to 59. 


The papers received from the participating scholars have been 
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= The collection of the articles has been christened as Paficamytam 
according to five volumes under which all the articles have been 
arranged.They have further been named as Casaka-s such as Prathama 
Casaka-s etc. The two parts of the First Volume (Casaka) have been named 
as Prathmo Binduh and Dvitiyo Binduli. These articles have been arranged 
according to Devanagari and English alphabets of the names/surnames 
of the author. 


It is regretted that all the articles read at the Conference and 
submitted for publication could not be accommodated for various reasons. 
Nevertheless, I am grateful to all the participants who attended the 
Conference and/or presented their papers. 


I am also indebted to various funding authorities, but for whose 
financial assistance such a huge affair as the World Sanskrit Conference 
could not have been organized on such a large scale and for so many 


days. 


The idea of organising the Conference at such a large scale was 
mooted by Dr.Murli Manohar Joshi Ji, the then Honéble Minister of 
Human Resource Development, Government of India, New Delhi. 


We are indebted to the officials of the Ministry of Human Resource 
Development for extending full co-operation due to which the conference 
could be arranged in the Vigyan Bhavan, New Delhi for long five days. 
The support made by the Rashtriya Sanskrit Sansthan under the able 


leadership of Prof. V.Kutumba Shastri provided a fillip for the success of 
the conference. 


I am ending my editorial remark with a sad note. We lost Dr. 
K.P.A. Menon, an eminent Scholar and Administrator, who was a constant 
source of inspiration in each endeavor of ours before and after the World 
Sanskrit Conference. To me, he was my friend, philosopher and guide. I 
sincerely pay my tributes to the memory of Late Dr. K.P.A. Menon and 
pray God to give eternal peace wherever he is. During his tenure as the 
Chancellor of this Vidyapeeth, he guided the destiny of this infant 
Institution and pavedk wayifomnepomnoussacádóntiedehi&yements. 
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I am especially indebted to Justice Ranganath Mishra, Chairman, 
Organising Committee who has given the benefit of his mellow wisdom 
in all the endeavours we have made for publication works. We are really 
beholden to the members of the Advisory Board of Editors, especially 
the Chairman Dr. V.R. Panchamukhi, Chancellor, Rashtriya Sanskrit 
Vidyapeetha, Tirupati and other expert members who have exhibited deep 
interest in going through the articles penned by eminent Scholars. We 
place on record our immense gratitude to our knowledgeable contributors 
who prepared their articles with great authenticity at a very short notice. 


We would like to place on record the sincere help, encouragement 
and the tacit support of a host of scholars especially Prof. Ramesh Kumar 
Pandey, Professor (Research & Publication), Shri Lal Bahadur Shastri 
Rashtriya Sanskrit Vidyapeetha and Prof. Jagadamba Prasad Sinha, 
Ex.HoD, Department of Sanskrit, University of Lucknow, U.P. 


] have the pleasure to make a special mention about the efforts 
put in by M/s Amar Printing Press who deserves appreciation for their 
sincere co-operation and qualitative approach but for which these volumes 
could not have seen the light of the day. 


As we stand on the threshold of 21st Century, the five volumes 
are bound to provide the twin objectives of attempting to take stock of 
what has already been achieved and sending an agenda for the future. It 
is time to make resolution for tomorrow's World supported by the eternal 
values enshrined in Sanskrit, the repository of our pristine glory. 


ON ci eh a Le 
p TREO 
Sravanapurnima (Vachaspati Upadhyaya) 


V.S. 2062 
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Editorial 


Sanskrit language, as a vehicle for conveying the tenets of 
Indian culture, has been irrigating the lush green Indian land with 
its ever-flowing currents of thoughts. In the modern times bubbling 
with the feelings of universality, it is the divine language (Sanskrit) 
which is a panacea for quelling all sorts of perils associated with the 
advancement of science and technology. It is the divine language 
(Sanskrit) which is the remedy for all sorts of perils, it is the means 
for attaining all aims of human life, it is the placid water for washing 
the mud of mutual enmity. It is here that lies the harmless path of 
one’s progress, it is the song of goodwill of a group of people, it is 
the way of cooperative understanding of the whole universe, it is 
like one’s own feeling for all the living beings. It is the glory of 
science of the nature and it is the old way of modern inventions, 
taking shelter of the creeper of Sanskrit, glorified with variety of 
knowledge and science laden with the blossomed flowers and in order 
to make the whole universe fragrant with the heaps of their 
pollengrains that the year 2001 of the Christian era a five-day Special 
Session of the World Sanskrit Conference was convened in the famous 
Vijnana Bhavana in Delhi, the capital of India, on behalf of the 
Department of Language of the Ministry of Human Resource 
Development, Government of India. 

The Vice-Chancellor of Shri Lal Bahadur Shastri Rashtriya 
Sanskrit Vidyapeetha (Deemed University), Prof. Vachaspati Upad- 
hyaya, whose knowledge of the scriptures is well known, was 
appointed its General Secretary. It was due to his efforts that this 
Vidyapeetha was selected the main venue of the Conference. And, it 
was with his personal efforts that more than one thousand scholars 
well-acquainted with the way of living, language, manners of different 
lands and capable of possem Pile! piyermgfokiowledge of Sanskrit 


(c 


attended the Conference and participated in various sessions and 
lively discussions. 


It was not practically possible to publish all the papers presented 
in the Conference. Hence, a Committee of experts was appointed to 
select th articles for publication. Only the articles selected by that 
Committee are being published in five volumes. Volume one is divided 
into two parts. Part First contains the articles in Sanskrit and Hindi 
whereas Part Second contains those in English. Other volumes contain 
the articles presented in Sanskrit, Hindi and English. In all the 
Parts/Volumes the list of contents has been given in the beginning 
and that of the scholars is appended at the end. The articles have 
been arranged according to the alphabetical order of the surnames of 
the scholars in every Volume/Part. 


In publishing these articles I was fortunate in getting the advice 
and guidance of the experts of various subjects. Without getting their 
guidance it would not have been possible these papers. I express my 


sincere gratitude to these scholars who are experts in their respective 
fields. 


Our learned Vice-Chancellor, Prof. Vachaspati Upadhyaya, 
encouraged me in so many ways including being good enough to 
write a AVANT-PROPOS to these Volumes. As Chief Editor of these 
Volumes he has guided and helped me at every stage of their 
publication. I confess that I could not have succeeded in bringing 
this publication without the support of Prof. J.P. Sinha. I express my 
heartiest gratitude to him for his constant guidance and help. 


à; I would like to conclude with acknowledging the efforts of Sri 
Hiralal of the Amar Printing Press in bringing out the publication of 
nicely got up. 


—R.K. Pandey 
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The Upakramanya ya according to Vyásatirtha: and | 
Madhusüdana Sarasvati LE 


> (with special reference to Advaitasiddht) 
“Dr. V.M. Ananthanarayanan 
While dealing with perception, its nature, the Advaitasiddhi of 


Madhusüdana, discusses the validity - of the objections. raised by, 
Vyasatirtha and rejects them. 


Objection: 


Vyasatirtha argues that the assertion | of the kit tht the’ 
perceptual cognition” is invalidated’ by” the « cognition” arising ‘front’ 
inference and ‘verbal testimony is wrong; because perception is' ‘mote 
powerful than inference and also from ‘verbal testimony if the teaching’ 
of the latter is not in accordance with iti“ In the'Wake'of this basic 
position, Vydsatirtha raises. several: objections against the wiew that 
perception is less powerful, than,-inference, and, verbal, :testimony‘. 
Madhusüdana presents reasons: disapproving | Vyasatirtha’s objections: 


Vyasatirtha explains the powerful nature of perception on’ ‘the 
basis of the maxim known:.as :Upakramanyaya arrived; at. in the 
Pürvamimármsásütra-s.! This maxim is as follows: if ‘the: meaning; of 
the initial passage and that of the concluding passage are in, ;conflict 
with each other, then the concluding passage, must be interpreted in, 
such a way as not to have any conflict with the meaning of the. initial, 
passage. The reason for subscribing to this view is that ‘the ‘initial 
passage is of greater force than the concluding SOROR 


The Pürvamimárisü school sets forth the ground” for admitting 
that the initial passage is more powerful than- the | concluding ‘one by 
stating that at the time of the origination: ‘of: the ‘cognition of «the: 
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sense of the initial passage there is nothing that is opposed to it, as 
the cognition of the meaning of the concluding passage has not arisen 
then. In other words, it is asafjdtavirodhi, that is, the one in whose 
case a contrary cognition has not arisen earlier. But the knowledge 
of the meaning of the concluding passage has at the time of its 
origination, the knowledge of the meaning of the initial passage 
opposed to it. It is, therefore saAjatavirodhi. The former naturally is 
of greater force than the later; and, so the concluding passage must 
be interpreted or understood in such a way as not to have any conflict 
with the meaning of the initial passage. 


On the basis of the above maxim, Vyasatirtha argues that we 
have to admit that perception is more powerful than inference or 
verbal testimony. It is so because the latter two function subsequent 
to perception. At the time of the rise of the cognition from perception 
there is nothing preceding it. But the cognition arising from inference 
or verbal testimony has perceptual cognition prior to it. If there is 
conflict between what is given in perception on the one hand and 
the one that is derived from inference or verbal testimony of the 


other, then the former being asajfijatavirodhi is more powerful than the 
latter two which are sa/ijatavirodhi. 


Now Vyasatirtha following the Pürvamimamsásütra-s explains the 
above maxim by making a reference to a particular section which 
deals with the Veda-s. The initial passage of that section reads as 
follows: 


Tebhyah tepanebhyah trayo veda asrjyanta; agneh vayoh yajurvedah; 
adityat sémavedah' 


This text is a commendatory passage. It means that the Rgveda 
emanated from Agni; the Yajurveda, from Vayu; and the Samaveda, 
from the Sun. Each of the Veda-s is a collective body of sacred hymns. 

The concluding passage reads as follows: 

Ucchaih rea kriyate, ucchaih samnd uparnsu yajusa? 
In the initial passage there is reference to the Rgveda, the 
Yajurveda and the Samaveda; and, in the concluding passage there is 


1. Maitrayanisamhita, 3.6.5 
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reference to the mantra-s—rk, yajus and sáman. The initial passage is 
commendatory one, and the concluding passage is an injunctive one. 
According to the general rule that the injunctive one is more powerful 
than the commendatory text, the latter must be interpreted in such 
a way as not to have any conflict with the former one. Accordingly, 
the words—Rgveda the Yajurveda and Sümaveda which primarily signify 
the collective body of hymns respectively are taken to signify 
secondarily the mantra-s, the rk the yajus and the sáman respectively. 
Thus the import of the whole section where in these two passages 
occur would be that in a sacrifice the Rk-mantra-s are to be recited 
in a loud voice even if they occur in the Yajurveda. In the same way, 
the Yajurmantra-s are to be recited in a low voice even if they occur 
in the Rgveda. Similar consideration applies to the Samamantara-s too. 
This is the prima facie view and it is presented in the aphorism- 
Srutah jatadhikarah syat! 

The conclusive view is: it is true that the injunctive text is more 
powerful than the commendatory text. But it is a general one. In the 
present case, the commendatory text occurs first and so at the time 
of the rise of the knowledge of its meaning, there is nothing opposed 
to it. It is asavijatavirodhi. The injunctive text occurs subsequent to the 
commendatory one. As result, at the time of the rise of the knowledge 
of its sense it has the knowledge of the meaning of the initial passage 
opposed to it. Hence it is safijatavirodhi. Hence the former is of greater 
force than the latter. It is on this ground that we must interpret the 
concluding passage, although it is an injunctive one, in such a way 
as not to have any conflict with the meaning of the initial passage, 
although it is a commendatory text. 

Now the words rk, yajus and sáman are taken in their secondary 
senses or Rgveda, Yajurveda and the Samaveda. Now the whole section 
would mean that the collective body of the hymns—the Rgveda is to 
be recited in loud voice. Even the Yajurmantra-s contained therein 
must be recited in a loud voice. In the same way, the collective body 
of hymns—the Yajurveda must be recited in a low voice. Even the 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


4 Proceedings of World Sanskrit Conference 





mantra-s styled as rk contained therein must be recited so. This view 
is arrived yatijim the aphorism. 

“Oq Vedo' va prayadarsanat 

The point that is of profound importance here is that just as 
the initial passage is treated to be more powerful than the concluding 
passage, in the same way, perception on the ground of its not having 
anything opposed to it at the time of its functioning is more powerful 
than inference and verbal testimony which at the time of their 
functioning have the cognition arising from perception opposed to it. 
The perceptual cognition that the world is real cannot be invalidated 


by the cognition that the world is non-real arising from inference and 
verbal testimony. 


Reply: 


Madhusüdana argues that the above contention that the 
cognition which arises from perception earlier invalidates the sub- 
sequent cognition that arises from inference and verbal testimony on 
the basis of the upakramanyàya is wrong. It is because the latter is 
applicable only when there is contradiction between the initial passage 
and the concluding passage of a section of a text that conveys a 
unitary sense. It must be noted here that both the passages are equally 
valid. In the present case, the contradiction is between perception on 
the one hand and inference and the mithydtvagruti on the other. The 
validity of inference is ascertained on the ground of its being free 
from fallacies; and the validity of the $ruti texts is ascertained on the 
basis of their being not defiled by any defect. But the validity of 
perception has not been ascertained, as the knowledge that arises 
from it is not invariably valid; it is erroneous, too,.in certain cases. 
Thus, unlike the initial and the concluding passage that are equally 
valid, perception, on the one hand, and inference and verbal testimony 
on the the other, are not equally valid. And perception whose validity 
has, not been ascertained is less powerful than inference and verbal 
te itimony whose validity has been well ascertained. 


. . If, however, it is argued that the maxim of the antecedent one 
invalidating the subsequent one would be applicable in the case of 
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perception on the one hand and inference and verbal testimony on 
the other, although the two are not equally valid, then, Madhusüdana 
argues that the erroneous congnition 'This is silver' arises first. It is 
asafijatavirodhi, that is, at the time of its origination nothing exists as 
opposed to ít. And the cognition “This is shell’ arises subsequently. 
It is sanjdtavirodhi, that is, it has at the time of its origination the 
cognition. ‘This is silver’ opposed to it. According to the maxim of 
the antecedent one invalidating the subsequent one, the cognition of 
the form "This is silver' which is antecedent would sublet the cognition 
"This is shell' which is subsequent. But this is not the case. 

‘Tt is because the cognition ‘This is silver’ and the cognition 
‘This is shell’ do not have equal validity. That is why the antecedent 
one although gsaiijatoirodhz does not invalidate Md latter one although 
it is Sasvavirodhi.! 

It emerges from the above that the maxim of the antecedent 
one subletting the subsequent one is not applicable in the case of 
perception on the one hand and inferecne and verbal testimony on 
the other. Perception is less powerful than the other. two. 


Select Bibliography: | . ... . a js PESTER 

1. Advaitasiddhi Madhusüdanasarasvati, with C.Balabodhini by 
Yogendranatha Bagchi, Ed. Sitansu Sekhar pepe: ‘Vols. and II,Tara 
Publications, Varanasi, 1971. : P 


. Pürvamimümsüsütra-s of Jaimini, with the €. of Sabara, 2 Vols. 
pend Das Gupta, Banares, 1910. 
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Some Contributions of Vedic Sages to 
Mathematics 


N.Balakrishnan 


InVedanga Jyoutisa, an ancient work belonging to the 7th 
century B.C., there occurs the verse 

aa FIRST AERO ATTA RUTSISTT | 

wait Tore HAE Fe II 
Arithmetic 


Many series of numbers are mentioned in Taittiriya Sarihita’. 


Wal a yaa teases Pas 
WITS AGES WHY HAAS UE | 


Here we find the numbers 

1. 1, 10, 100, 1000, ...., 1,000,000,000,000. 
wd means 10? 

A study of the series! shows that- 


1. Arithmetical and geomtrical porgressions were known to the 
vedics. 


2. Multiplication tables of 4,5,10 and 100, were known to the 
vedics. 


1. Taitt. Sam, 4.4.11 and 7.2 
A Ieka H 


(6) 
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1. Decimal Place-value notation of natural numbers were 
known to the Vedics. 


2. The fundamental operations, Addtition, Subtraction, Multi- 
plication and Division were known to the Vedics, as is clear from 
Sulba works. 


3. Fractions were known to the Vedics (The numbers 1/2, 1/3, 
1/5,...., 1/9 are found in Taittiriya Brāhmana’. 


The fractions 3/4 occurs in Rgveda (Tripāda) 1/16, 1/8, and 1/4 
were known by names Kala, Sapha and Pada‘. 1/12 was called Kusta. 


Many fractions are mentioned in Śulbasūtras, 1/15 is called 
Pañcadāsa Bhaga. 


Śūnya-Zero 

The number zero is of Indian origin. Its synonyms {4 and 
fisd are found in the Rgveda. 

Gramatically, it is derived from the root fit according to the 
Gana Sūtra seme "qp WA: PERT arp When?! As Panini (c 550 BC) 
mentions the derivation, the word is very ancient. 


The science of Geometry was fully known to the Vedics. 


Citi-s, mentioned in Samhitd-s* cannot be constructed without 
the aid of $ulbasütra-s. Samhit@-s imply the existence of Sulbasütra-s 
from very old times. 


A study of Sulba-Sütra-s reveals — 


1. Square, rectangles, trapeziums, thombuses, circles and their 
properties were clearly known to the Sulba-kara-s. 
I RE 


1. Tatti., Bra, 1.8.1 
Maitrayani Sam, 3.7.7 
Panini, 5.1.2 

Taitti, Sam, 5.4.11 etc. 


HS Yo? O 
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a 2.,.A, number of geometrical constructions are given in the 
FIS TA , j 
Sulba Sütra-s, notable among these are : 


(o, la Construction to convert a, square into a rectangle of equal 
aln o] MO sbi . z " 1 


2. To convert a trapezium into a square' 
op 3. To.convert a, triangle intoa square’. 
4. To convert a hexagon into\\a square? 
^E bap. To construct a square ofiarea equal to the sum. of two given 
squares" leo env : 
ig; i difference. of... nonom ont 
7. To construct a circle equal in area to that of a squàre and 


vice-versa“ 

Surds like 2, 3, 5.... are given in Sulba works. 

END US gives meiba Ml Ra xe 
2=1+ 1⁄3 + 18.4 + 1/3.434 2 


ond oi unibtooos Ki joo 


(pa oath is correct to three decimal places (1-414). . 
The so-called, Pythagoras theorem Was well-known, .to..the .. 


SHV ct 


Authors, of Sulba-Siitrars . Bw VISOS 1o sorsine id 

... ,,We find it clearly mentioned. in Bodhayana Sulba Sütra* (c 800 
Rey b9isundeno» od" jonnss eiue mr OSHOSI 2-14 
. TM z i 


aaitiensine fo gonsiaxs ori yiqi e-idvaned e-udnewlius 1o bis or 
It must have been known to the earlier | Sütrakára-s.. and nis 


implied in the Samhitàs. Pythagoras belonged to the 5th c B.C. (c 
470 B.C). whereas Bodhayana belonged to 800 B.C. or even earlier. 


JiN9qeti eolernsi»st SIGNS 





PEINS XS 
„radi B 25 A 2sosridryrori? rp 
i95 585 p3530 eSendmrorit , 





2. Ibid., 2a -nd iuo. of nwond viu 
3. KSS., 49 

4. B.S.S., 1.50 a 

5. Ibid., 1.59 ; ir ad 
Orage we oH ee ani 
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It states 
dT ATTA ART We: UAT 
feii repart spese egit I 
The square produced by the diagonal of a rectangle is equal 


to the sum of the sqares produced by the suqares of the length side 
and breadth side of the rectangle. 


Examples are also given in B.S.S' 

ragga far: Wrafsresafbssar— Aa: BSS? 

3» + 42 = 52 + 24? S252 JE j 5 = 13 

122435? =372 DM 

This Bodhayana’s eee i.e. Pythagoras theorem forts the 
very basis of all geometry and trigonometry. ' 

The Problem of Constructin of Five Altars — 


Five altars of various shapes Syena, Prauga (isoscles: triangle), 
Ubhayatah Prauga (Rhombus. type), Drona (Tub .Shape),; Ratha Cakra 
(Chariot wheel) etc. are mentioned in the Samhitas..7 ad; vd hasse 

The conditions are : eir juartiw ,.e-aiiay enoftev 

1. The altar had to be made-up of: 1000, bricks: ji: 

2. There were tobe five layers, each layer poe of 200 
bricks | A RT 
3a The Ist; 3rd and. 5th were alike: 2nd: and 4th. iwere aiken 


4. Junctions of bricks were not to come one ‘above’ the. other: 
5. The total area was to be 7 1/2 square Purusa-s where 1 
Purusa = height of sacrificer. If we take 1 Purusa = 6 roughly, the 
area is 270 sq. ft. or 30) squaxe yards ees) 


the Ibid., 149, SHS SITIO NSE COP ayh d TE OEE , 
2s EISE 2.1, 2.2 etc. oh pee br aceiri Pept 
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Citi-s of 8 1/2 to 101 1/2 suqare Puruga-s are mentioned in 
B.S.S* square. 


Various types of bricks were Pancami, (24A x 24A), Adhyardha 
(rectatangular 36A x 24A), Ardhyi (right angled triangle) etc. are 
mentioned in the éulbasütra-s. In the case of Rathacakra citi, bricks 
were curved. Sizes, shapes of bricks, all had to be worked out 


accurately. 


1 Purusa = 120 Arigula-s 1 Atigula = 34 Tila-s, sizes of bricks 
are worked out accurately correct to Tila-s in the commentaries. 


Many are the sizes and shapes of bricks. It follows that 1- 
writing was very in vogue in Vedic Times. 


2. Calculations were known to the Vedics. Without these, the 
various citi-s cannot be prepared. 


Astronomy 


Equally remarkable was the knowledge of Astronomy pos- 
sessed by the Vedics, for it was indispensable for conducting the 
various yajna-s., without this. 


ser fe ameter: esrerqueat fafesmpar srt | 
wena aims ei Sites da BAe uem li 


All the stars from Krittika to Apa Bharani are mentioned in 
Taitiriya Samhita, Taittiriya Brahmana. Varsa", Rtu*, masa‘, Ayana’, 
Tatt. Sam, 4.4.10 
Taitt. Brah, 3.1.1 
QS Wass Mal ASH: (RV, X.161-4) HATA ST (TB, 3-1-6) 
Hq HI: STE (Ibid., 3-1-6) 
"TH AAA: AR (TB 3-1-6) | IENA: HAE (TS) 
q wd fagrgemmt sae (Taitt. Aranyaka 10.) Tete: WAR tha FER (TS) 
var di aaae d Yate amni (TB) 
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Paksa^, Naksatra", Amavasya*, Purnamdsi, and other divisions of time 
are found in the Vedic literature”. Eclipses are also mentioned (GU 
Suc qå war fava). Garga (a contemporary of Lord Krishna), 
Pará$ara (A Rigvedic seer) all date back before 1000 B.C. 


Vedic Mathematics : This is yet another amazing branch of 
Mathematics developed by the Late Shankaracharya of Puri. This is 
based on sixteen sitra-s, which, according to him, were contained in 
Atharvaparigista. This branch is gaining fast popularity. Some 
European countries hare already introduced this in their schools. 


Research is necessary on the commentaries of the Sulba-sütra-s 
and they should be translated into English with suitable explana- 
tions. Though the Sütra-s have been translated, the commentaries 
have not been. Further research in Sulba Sütra-s, their commentaries 
and Vedic literature will definitely yield much more valuable infor- 
mation regarding the state of Mathematics of the Vedic-times. 

IL STE STET, Ul 

12. Eclipses : 

Ue ca Ga CANE PALATE: | 
adaa ar ret Spera em ui 

O Surya! The Asura called Svarbhanu (Rahu) covered you with 
darkness. At that time all the worlds were appearing dark. 

13. Taitt. Brah.* 


q&p 8. ATTA | Sn E AA AeA | TATA TAT ll (Ibid., 1-5-2) 
maT 9, STATA «amet (Ibid., 1-6-15) 
ooie 10. Noia aaa (Taitt. Sart. 2-5-4-4) 
See Taitt. Bra (1-5-2) XTA Wag: Ma: INA: ATM: | FART HTA: etc. 
R.V., x.4.5 
Taitt. Brüh., 3.1.1 etc. 


GN «Gil SAS qo r* 
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Tantric and Vedic Reflections i in a Charya a” 
oj urtrbo»os. lar Anita Bandyopadhyay 


D 1907. AD E vun EM hacky, dis: 
covered, the oldest Bengali literature work viz. “Charyapada’’ out of 
the rich collections preserved, amongst Nepal's Royal heritage. Ban- 
giya, Sahitya, Parisad published , the said work. Char yapada in 1916 AD 
ader the heading: z “(Hazar Bacharer Purāņa Banglay - Bouddha Gan 
o Doha)’. This. discovery. of Shri Shastry consisted of four. treatises. 





In, he, later ears, DU UE Chandra. Bangchi . and other 
stalwarts discovered a few more Charyas. Although there would be a 
time gap between these finds, yet the matter dealt with in these 
volumes being the same, we shall club mese orks s together with 
“Charyāpad” itself for our discussion?” eee 


TF 





Sanskrit was pidely used amongst tt c ‘Buddhists.  "Tripitaka" 
Which 4 was" Compiled a few céritüies after Buddha’ S demise, was also 
written in'SanskHt^ Thé teatis Ow “Sarvastibada® (Tripitaka) Works’ of 
A$anga, Basubandhu, Nagarjuna and Ashvaghosa tc.’ uSéd also 


Sanskit langauge. These authors must have studied the old existing 
Vedas and Tantras. 


Mahayani tags showed strong Brahmanic-influence. -Adora- 


tion of different ‘images "of" goddesses was practised in the 
full swing. VENE Gs in hs 






Vi áras i in 





i Sl DER E HIS why P 
Mahayani Buddhist Acharyas accepted. all. ,.Sects. and, ‘castes in 
their fold. But even after concesion these non-Buddhists did, not 
forget or forsake their old beliefs and practices., This,. Jed, to, the 
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practice of worshipping the tribal spirits in the form of Matrka, Dakini, 
Yogini, Yaksha, Pi$aca etc. among the followers of Buddhist cult. 


According to Taranath, the Tibetan historian Tantra was secret- 
ly practised amongst the Buddhists for about 300 years, but only 
after the Siddhacharyas gained ascendency during the Pala dynasty 
that such Tantricites, practised rites openly. 


Bajrayanis regard absolute void (fifácew Y=) as Nairátma Deva. 
Ghostic consciousness (afafa) on embracing (Nairütma) gets dissolved 
in Naitat Mà and experiences (Mahasukha) or supreme exultation. 


According to Hindu Tantric process one strives for the ultimate 
power (Pardsakti) by assuming the role of Siva oneself. Similarly 
Mahayani Tantrics Siva to attain ghostic conciousness (fafaa) by be- 
coming enlightened self(atfirara)' 


. In this Sadhana Devas and Devis are all in couples or waked 
in embrace.’ Sometimes Devi-has her arms round the neck of her 
consort, sometimes she is locked in a tight embrace and sometimes 
she is happily seated on the lap of her consort. From the copper 
plate of Narayan Pal at Bhagalpur we find the eulogistic reference to 
Lokenath who is holding Maity as his beloved consort. Such love 
making postures have emerged from Hindu Tantra in various ways.’ 
This is the Vedic view which is substantiated from Brhadaranyaka. 


Upanisad - 


1... Tantra conceives the whole universe containing animate and inanimate objects, 
to be studied It says “Shyamarahasya 9th ch. quotes an observation from 
which is also relevant. In Mundakopanisad the simile of river flowing into the 
ocean signifies the same thing. 

2. The posture of being locked in embrace is the unique form of the ultimate 
monistic truth, Paricakrama’ vacana quotes (O.R.C. P-32, F.N.(1) In Sadhanmala 
this state has been called (non-masculine/hirmaphrodite) (Sadhanamalà, Vol.I 
P 505). In this context, Although Brahma has been said to be sex gender-less 
in Upanisad, Tantra conceives the same as female. i 

3. 6th line in Nirukhavaiantra. 
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Tantra and Veda have talked about conjugal esctasy in dif- 
ferent veins while describing the elevation to new founded realm of 
Ananda. In the matter of such a state of ecstasy, has been conceived 
in Hindu Tantra as well as in Buddhist Tantra, Ida, Pingala, Susumna 
channels of nervous energy (Ñ) of Hindu Tantra may be compared 
with Lalana, Rasanà and Avadhütikà (We) of the Siddhacharyas in 
Buddhist Tantra. 


In 28th Caryà of Caryapada Sabaraped narrates such an ac- 
count of conjugal ecstasy while describing a night of pleasure with 
Sabari in Sabara’s bed. In the Commentary of Munidatta (Caryacarya 
vinigcaya) it is stated in the 7th line. 


Similar conjugal union has also been described in Carayà No. 
19. In Darkàrnava, the descriptions of Heruk REF), Upaüya (SVA), 
knowledge (i) etc. have followed the style adopted in Hindu Tantra 
while delineating Devi Tārā and Bhairava. The esctatic state has been 
described, even the Yojñopavīta (mudd) has been mentioned. t 


Human body has been compared to lotus in Atharvaveda. Lotus 
motif has been extensively used in Yantra and Satcakra (73 3i Wea) 
under Tantra. According to Puranas, Lotus lies at the origin of 
creation. Lotus has crept into Buddhism and Caryà following this 
tradition. In the 4th Carya we have Kamala-kulisa or lotus-thunder; 
in 10, 23 Nalinivan or Lotus-cluster, in 27th and 47th Caryà lotus has 
also been used symbolically. In Sorojbajra's Doha (together with 
Adwayabajra's Tika or commentary) use of the expresssion Kamala- 
Kulisa is also symbolic. Institution of the preceptors (Te8Tj) and sym- 
bolic way of expression remind one of the Veda and Tantra. In the 
Ist Carya it has been advised that guru should be approached for 
knowledge and in the 2nd Caryà Kukkuripad says that only one out 


1. P. 244-written by Haraprasad Shastry and published by Mahabodhi Book 
Agency. 
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ten million persons can comprehend the same. In 28th Carya the descrip- 
tion of piercing Nirvana with the staff or arrow fixed on the mind as the 
bow, is virtually a translation of Mundakopanisad mantra (2.2.4). Brahma 
of Upanisad is Vedic, Omkār has been mentioned as the bow. The 
method of Yoga and physical sádhanà mentioned in Carya (8th 13th 
etc.) can be traced from the Tantric (mew) Kathopanisad (2.3.16), 
Chandogyopanisada (8.6.6) etc. 


Sahajani Buddhist gave shape to Caryapada. They wanted to 
attain Nirvana through contemplation by elevating the mental plane 
instead of the parapherneila of various rites and invocation of 
mantra-s (c.f.Caryanos 4,19,25,28 etc.) whereas according to Tantric 
concept Siva and Sakti dissolve together at the Sahasrára (WEWR) so 
also according to Carya the union with Nairátma occurs at Usnasa- 
Kamala (lotus at the top). 


In Upanisads, realisation of Brahma has been described as 
being beyond the pole of senses. Just as in Tantra lower caste 
females have been displayed for conjugal pleasure, similarly in 
Caryapada untouchable females like Dombi, Sabari etc. have been 
introduced to equate with Nairatma Devi. 


It has been observed by the authors of Caryas that Domni girls 
live outside the city area and the Brahmin boys snaek around them 
(Carya No.10). The commentator has used Domni and Brahmin sym- 
bolically.' Brahman here goes to Domni, while in the Veda, Vidya 
approached Brahman and requested him for her protection and said 
that if she could be held in secret then only she would be effective.* 
Rigsamhita? mantra says that some do not take note of such Vidya, 
i.e., they do not care to look at her while she is visible, they do not 
pay heed to her even if she is audible, yet to some she reveals 


i. emque enfer Fegan aT iren | Tella gerard eran fase 1 
2. Niruktd 2.2.4.4 


Qo RY. Kile 
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herself totally just as a beautifully dressed woman reveals herself to her 
husband. The erotic description here is similar to the Tantric one. 


Sabarapada says in Caraya No. 28 that Sabari maiden lives on 
the high cliff mountains having gufja beads to serve as her necklace 
and peacock’s tail-feather to adorn her head. She is the spouse of 
Sabara and they come together on. top of diff. According to the 
commentator, high mountain or Sumeru peak. is the, topmost part of 
the body or Mahásukhacakra.' Similar exposition is found in Mekhala 
Tiki of the 5th Dohà in Dohakos by Krishnacharya.' Sabari maiden of 
Carya is probably the Sabari or Kirüti Devi of the Tantrics.* Commen- 
tators of Caryas, the authors of Caryà and even the commentators of 
the Doha-s had been greatly influenced by the Veda, Tantra and 
Brahminic cult. 29th Caryà mentions about Veda and Ágama in the 
commentaries of Doha, Brahma, Visnu, Indra, Svargasukha etc. have 
been discussed. They even named some Puranas Sahajasrayapanjika 
of Dohakosa quotes from the Veda to prove the futility of Brahminic 
caste system. Even Agnihotra Yojña has been mentioned. All such 
instances will go a long way to estabish that Caryapada developed 
virtually along the Vedic and Tantric lines. — por 


ue Arey aaa efie mergi ren | 

ar erg aR regeret sete reprae: | 

3. In Devipurüna (17.23) she has been depicted as living on the high peaks- 
"According to Saradatilaka Kairati Devi is dark Gam), having peacock’s 
tail-feather on her head and gufija necklace round her neck. In the Atharva 
Veda it is stated that this Kairatika maiden keeps digging the hills with a 
golden shovel for collecting herbs (10/4/14). It looks as though she was 
transformed into Sarasvati, the goddess of leorning at some later stage. In 
Vajasaneya Samhita Sarasvati has been called Vàk and Bhisak-" etc. contain 
passages where the nude beauty of Vak and her relation with Soma have been 


discussed. Here there is a clear indication of the close association betweer 
Tantra and Buddhism. _ 
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Sanskrit Teaching in India 


Dr. M.C. Bhartiya 


Sanskrit, being one of the most ancient languages and also 
being the richest classical language, has a special place among the 
languages of the world. Its teaching, therefore, assumes a special 
significance. I would like to review, therefore, its present teaching 
methods in India and would like to suggest the method which should 
be adopted. 


The teaching of Sanskrit is connected with the question whether 
it is purely a classical language or a living language, or, a 
classical-cum-living language. Let us first answer this question. 


As Sanskrit was in parlance in the past several centuries before 
Christ, there can be no denying the fact that it is a classical language. 
A lot of literature has been written in Sanskrit starting at least at 
about sixth century B.C. If we take Vedic language into consideration, 
the limit has to be much earlier. But even after Christ, Sanskrit has 
continued to be used as a medium of communication for literary 
works and also for the purposes of serious contemplation, the Sastra-s. 
Needless to observe that its use as a medium of learned expression 
has continued unabated. Even now we find that a lot of literature is 
being produced in Sanskrit. Novels, stories, poetry and even the 
“works of serious nature like research theses are being reported in 
Sanskrit. As far as its spoken aspect is concerned, it seems to be the 
medium of communication of common people before Buddha, but it 
has been spoken by the learned people throughout the Indian History 
after Buddha. Even now we find people, even families, speaking 
Sanskrit. Can we, therefore, call Sanskrit a living language? The 
answer seems to be in the affirmative. But I would like to observe 
that we can call Sanskrit a living language in a limited sense only. 
It is not a living language like English or Hindi or Bengali or Tamil 

(17) 
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or any other spoken language of India. Firstly, because common 
people do not speak Sanskrit. It is a medium of communication only 
among the learned people. Secondly, because, even the learned people 
do not generally use it. They speak it at special occasions. Those who 
have adopted Sanskrit in their day-to-day working are very few. Even 
though they speak Sanskrit, their mother-tongue is generally different 
from Sanskrit. Thus, we can call Sanskrit a classical-cum-living 
language but a living language in a limited sense. 

Let us now take up the question of the utility of learning and 
teaching Sanskrit. People generally learn Sanskrit for the following 
purposes: 

1. The religious scriptures of Hindus are in Sanskrit and in 
order to go through them, they have to learn Sanskrit. 


2. There is a rich poetic literature in Sanskrit and in order to 
enjoy it, one has to learn Sanskrit. 


3. There is a rich scientific and philosophical literature in 
Sanskrit and in order to fathom its depth one has to learn Sanskrit. 


4. The study and research in History and culture of ancient 
India requires the knowledge of Sanskrit. 


5. Sanskrit is an important tool in the study of Linguistics. 


6. As Sanskrit has been a sort of mother of practically all the 
north Indian spoken languages of India and a major contributor of 
words to the south Indian languages, it is studied to enrich the 
knowledge of the present Indian languages. 


7. Sanskrit is an essential tool for fixing and coining the technical 
terms for physical, biological and social sciences in Hindi and other 
contemporary languages of India. 


8. As a recent development Sanskrit has also been found to be 
a very useful tool for computer. 


The teaching of Sanskrit should be such as the learner is able 
to achieve the above said purposes. In order to meet them a thorough 
command on the language is required. A learner must be able to 
read the Sanskrit texts and understand them without the aid of 
translations. As writing is also helpful in promoting a grip over the 
language, it should, alsaubeRuactisad, vAs-forstheapractice of speaking 
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the language, though it is not required to satisfy the above purposes, 
it is not essential, but is preferable because it gives an ornamental 
grace. 


If we look at the present scenario of Sanskrit teaching in India, 
we find mainly two patterns being generally practised. One is the 
ancient Gurukula pattern and the other the modern school, college 
and university pattern. In the former pattern, Sanskrit is taught 
through the traditional methods where a student is required to 
memorize the grammatical rules and subject matter of the texts. The 
medium in this pattern is Sanskrit. The student answers questions in 
Sanskrit and hence develops skill of writing the language. The student 
is also encouraged to speak in Sanskrit. A special feature of this 
pattern is that the student here starts learning the language from the 
very childhood, which is the age at which a person can easily learn 
a language. Thus by the time the student matures, he is able io read, 
write and speak Sanskrit freely. The advantages of this pattern are 
obvious and may be summerised as below: 


(1) As the learning starts early in childhood, the student acquires 
the skill without much effort. 


(2) A student gets command over all the three aspects of 
language: reading, writing and speaking. 
But there are some drawbacks also of this pattern: 


(i) The student, in this pattern, devotes his major time to the 
Sanskrit subject and thus neglects other important subjects. 


(ii) The stress, in this pattern, is laid on memorizing and hence 
the student does not develop the critical faculty. 


(iii) This system is open only at the childhood stage and hence 
it has no scope for those who wish to learn Sanskrit at a later stage. 


In the second pattern, that of the schools, colleges and 
universities, a student learns Sanskrit as one of the subjects among 
several subjects. Thus, he devotes much less time to the subject in 
comparison to the former pattern. In the initial stages the stress here 
is on understanding and not on memorizing. The medium of the 
subject here is not generally Sanskrit. It is either English or the mother 
tongue. Though. fiamskrit.compositionizidy tatghüpnUsAis not given ihe 
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attention it requires. Only the basics of Grammar are taught, one 
does not delve deep into it. The texts or courses cover more about 
the subject than the subject itself. The contents of Sanskrit texts are 
discussed in the language other than Sanskrit. The net result is that 
though the student devotes less time to the subject and also develops 
a critical outlook regarding the contents, there is a serious drawback 
that he does not acquire the capability of reading the texts 
independently, nor does he learn the skills of writing or speaking 
the language. Thus, the very purpose of studying the subject is 
defeated. A major reform in the teaching methods is, therefore, the 
need of the hour. 


The main requirement is that the student must pick up the 
language: he must be able to read the Sanskrit texts without any aid, 
he must be able to write in Sanskrit and he should preferably be 
able to speak Sanskrit. Our teaching method should meet this 
requirement. To this end, the following amendments are suggested. 


1. The medium of Sanskrit teaching should be Sanskrit. Though 
it is already there in Gurukula-s, it is not available to those going for 
schools, colleges and universities. It should be available also for those 
who start learning Sanskrit at a later stage. 


2. More stress should be laid on learning Sanskrit Grammar. 
A student of Sanskrit at graduation level should cover practically the 
whole of Sanskrit Grammar. 


3. Students should be encouraged to study Sanskrit texts not 
via translations. 


The major difficulty which is generally pointed out in 
implementing the above suggestions is that it will discourage the 
study of Sanskrit as a subject, because it will make it harder. I do 
not agree with this view. A student generally does not offer Sanskrit 
because it is easy. It is also a myth that students are afraid of working 
hard. The most preferred subjects at present are those which require 
hard work. The basis of selection of subject is generally its utility in 
practical life or the interest of the student. Let us, therefore, make 
the study of Sanskrit more useful in life. This will automatically result 
in attracting goof ad hardworking" quide. Foundation USA 
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I would also like to discuss one more point which is sometimes 
raised with gusto. Some people suggest that Sanskrit language should 
be made ersier so that more people are able to use it in their day- 
to-day life. This, as suggested, can be done by doing away or avoiding 
the Sandhi-s and compounds (samása-s) and by effecting a simplication 
of the Grammar. I do not agree with this suggestion. A language has 
its natural evolution. We cannot amend it artificially. Even if we try 
to amend the language, we shall be learning not the classical Sanskrit 
as it is, but a different language. The basic need is that we study 
the Sanskrit texts as they are. This can be done only by learning 
Sanskrit as it is, not by amending it to suit the artificial requirements. 
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The Role of Negative Particle Nai in Mimamsa 
Philosophy 


Dr. B. Bhavani 


The Negative particle Nai plays a significant and vital role in 
the Mimünsá Philosophy. During the period of origin of Mimuürisa 
Philosophy, the meaning of Negative particle Nan was already a 
hair-splitting discussion among the Philosophers of Grammar, Nydya 
and Buddhists. The traditional Grammarians interpreted Nan in the 
sense of Abhava, Naiyayikas interpreted in the sense of various types 
of Negation and Buddhists described the Negative particle Naf as 
Apoha. 


But the approach and interpretation of Mimarisaka-s was entirely 
different with that of other Philosophers. The main reason for this 
difference is their foremost concern towards the correct interpretation 
of Vedic Injuction which is the sole authority with regard to the 
understanding of Dharma. Hence the Negative particle Naf is also 
linked with Dharma. In the Mimamsa terminology, when the negative 
particle nan is used ın any Sentence, it is technically named as Nisedha 
Vakya. 

The very first aphorism of Jaimini's Parva Mimàrisá system is 
athato dharmajijfüsá (Now is the a enquiry to dharma or duty!M.S., 
1.1.1). This dharma is explained as that which is indicated by the Veda 
as conducive to Highest Good in the sutra codanalaksano’rtho dharmah.?, 
According to the commentator Sabara, the term codand includes both 
artha and anartha*good and bad. These are respectively called as 
Vidhi(Injuction) and Nisedha (Prohibition). 

M.S. 1.1.1. 
Ibid., 1.1.2 


3. Ubhayamiha codanaya laksyate, artho', narthas’ ceti, arthah a 


nisiddhaphalah s 
nisedhaphalah, $. B.on M.S. 1.1.2, octane enari hason 
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Pürva-Mimárisü is also ascribed with the title of Vakyasástra or 
the Science of Sentence interpretation. On the basis of characteristics 
and nature, Mamamsaka-s classify Vedas into five parts viz. Vidhi, 
Mantra, Namadheya, Nisedha and Arthavada. These can be further broadly 
classified into two types-Positive and Negative sentences. The doctrine 
of Bhavana plays a major role in these sentences. In a Positive senstence 
there is no Negative particle whereas in a Negative sentence there is 
a Negative Particle. Both of them help a person to achieve Dharma. 


Nisedha Vs Dharma 


Now the doubt may arise how can a Negative sentence (Nisedlia) 
help a person to attain dharma. This can be explained in the following 
manner. In other words, the Positive sentence (Vidhil conveys Dharma 
directly whereas Negative senstences (Nisdha) by way of preventing 
men from doing any wrong action coveys Dharma indirectly. The 
example of former type of sentence is yajeta svargakamah (the one who 
is desirous of heaven should perform Sacrifice). The example of latter 
one is nànrtarit vadert'(one should not tell lies). Thus a Positive sentence 
induces a person towards an act which will produce merit or good 
result, whereas the Negative particle in a Negative sentence deters a 
person from doing any wrong act (speaking of lies) which will accrue 
demerit or undesirable result. 


Motive of Negative Sentence 

When a person is asked to deter from some action there are 
mainly two types of motives that are involved in the Negative 
Sentence. They are purusürtha and kratvartha. The former is for the 
benefit of man and the latter is for the benefit of Sacrifice. 
Factors involved in a Negative Sentence 


According to Mimarisaka-s in every Negative sentence four 
factors are involved which are as follows:- 


i) Nañ (Negative Particle) 
ii) Lifi or optative suffix 
iii) Verb 

l. Vide, 
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iv) Noun 


The above factors together construct a Negative sentence. This 
can be applied in the example na kalaijari bhaksayer (Do not eat kalanjay’, 
where in na is the negative marker which conveys the idea of 
determent, the ta portion of the word bhaksayet denotes the lin or 
optative which gives a sense of Instigation and bhaks is the Verbal 
portion and the Noun part is denoted by the word kalanjari with the 
nominal affix (ari) which is the thing prohibited. Thus in the present 
negative sentence the negative particle nañ is construed with the 
meaning of suífix denoting optativeness which is expressed by 
word-effcient-force(Sabdi bhavand) as that is the prinicpal element. This 
also makes meaningful the title of Mimamsa as pratyayarthamukhya- 
visabdabodhavadinah i.e. The meaning of Suffix is predominant element 
during Verbal Comprehension. 


Import of Naa 


There are six senses conveyed by the Negative particle Naf 
which are expressed in the following verse:- 


tatsadrsyam abhavasca tadanyatvam tadalpatal 
prasastyam virodhasca nanarthah sat prakirtitah>// 


In other words Similarity, Absence (Relational), Difference of 


Mutual absence, Smallness or Scarcity, Impropriety and Contrariety 
are the six meanings of Naf.‘ 


Out of the above six meanings, Mimdarsaka-s take into 
consideration two meanings viz. Abhava or Negation and Virodha or 
Opposition and they finally reach the conclusion that Virodha or 
opposition is the natural sense of Naf In some cases they resort to 
implication (laksanz) also. Thus we see that Mimamsaka-s have nothing 
to do with the sentence ‘being’ or existence, hence they are mainly 
concerned with those sentences which denote doing or action, as they 
1. Vide. M.S.6.2.5.19-20 


2. The meaning is not entirely clear, It is inte 
arrow, tobacco and red garlic. 


3. Vide, Mimürisákosah, op.cit.p.2295 


4. Nafia$caisa svabhàvo yat Svasamabhivyahrtapadarthavirodhibodhakatvarh, 
Arthasamgraha, 188 yx sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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only instigate or deter one to perform certain action or to desist from 
a specific act. 


Therefore, Mimáritsaka-s accept opposition (Virodha) as the 
primary meaning of Nañ. The opposite of Pravartaná (Instigation) is 
Nivartana (Determent) which is the meaning of Nai. 


Classification of Negative Sentence 


In the Mimürisa Philosophy, Negative sentences are generally 
classified into two types viz. Prayudása (pari-ud-dsa) which means 
exclusion or exception and Prasajya pratisedha which means prohibition 
proper. The very term Prasajya pratisedha signifies that a previous 
reference is necessary for the Prohibition. 


Apadeva quotes a verse to mention the definition of Paryudasa 
and Prasajya pratisedha. According to him “Exclusion is to be 
understood where the negative is taken with another word(other than 
the Verbal ending i.e. with the Verbal Root or Noun). Prohibition is 
to be understood where the negative is taken with the Verbal ending.” 
In addition to this in a Paryudasa violation of exception will not cause 
Sin, but in a Prohibition Proper sin will be committed on violation. 


According to Mimamsaka-s, Paryudása is of two types (i) Verbally 
bound Negative e.g. na ikset udyantam ddityam? (Do not see the rising 
and dawning Sun). Here naf is construed with the meaning of root 
iks to see. The sentence means by implication (laksana), a determination 
in the form ‘I shall not see the rising sun’. (ii) Nominally bound 
Negative e.g. na anuydjesu ye yajamaham karoti (one does not use the 
mantra ‘ye-yajdmahe’ at the Anuydja. Here nan is construed with the 
meaning of noun anuydja. With the help of implication the sense 
understood from the sentence is that the ye-yajamahe incantation should 
be used in Sacrifices excepting the anuyajas. 


The example of Prohibition is na kalanjam bhaksayet (Do not eat 
Kalafija) Here nagative is construed with the Verbal ending in the 


word bhaksayet. 





1. Paryudasah sa vijfieyo yatra uttarapadena naf 
pratissedhah sa vijfieyah kriyaya saha yatra nan// 
2. Vide, M.S.4.1.33 
3. Ibid., M.S. 10:8. Jrlsanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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Functions of Nan 
According to the nature of Navi in the above Negative sentences, 
there are three functions for Nañ which are as follow: 


i) Restrictive Function (Prayudasa) 
ii) Prohibitive Function (Pratisedha) 
iii) Recommendatory Function (Arthavada) 


The first two functions have already been discussed in the 
previously discussed Negative Sentences. In the Recommendatory 
function of Nai there is Negation, but it is neither through Prohibitory 
function nor through Restrictive function. The example of this is na 
tau pasau karoti na some'(He does not perform these two offering of 
ghee or ajyabhágau in an animal sacrifice nor in a Soma sacrifice)* here 
the sense of Naf is only Recommendartory. 


Main Features of Negative Sentence 


After the detailed discussion on the role of Negative Particle 
Naf, we can understand its importance in the Mimarisa Philosophy. 
The main features of negative Sentences according to Mimdrisaka-s 
can be summarized as follows:- 


(i) The fruit Phala of Negative sentence is Prohibition of 
undesired end. 


(ii) The Negative sentences generate the mental attitude or 
buddhi of desisting from a particular act. 


(ii) The object or Prameya of Nisedha is for an undesirable end. 


(iv) The qualified person or Adhikdari of Negative sentence is 


the person who fears the horrors of hell and desires to save himself 
from them. 


; The indicator in the negative Sentence is the negative particle 
Naf, joined with the optative lin Potential or subjunctive (let) or 
Imperative (lof) moods or tavya suffix. 





1. Vide, M.S.10.8.2.5 
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Vastu-A Prospective Theme of Sanskrit Research 


Anasuya Bhowmik 


From the dawn of civilization, exploration of the unknown was 
a passion with human beings, which separated them from other living 
beings. The thirst for the unknown, leads a man towards new 
invention and development of knowledge. Search and Research thus 
continued to bring out the hidden facts underlying the truth. 


Sanskrit did flourish as a rich language in poetry, literature 
and for intra /inter communications and record keeping in ancient 
India. It is through this rich language that the entire heritage of India 
came down to us. To know our roots deeply it is necessary to look 
backward and find out the past history of our ancestors, their culture, 
traditions and civilization. Until and unless we know our glorious 
past, we cannot take pride as a nation and as Indians. 


There are enough opportunities with immense potentialities for 
Sanskrit research. The intellect of our great ancestors flourished in 
Science, Engineering, Technology, Health, Physical Sciences, 
Chemistry, Ethics and in many other areas. All of these did not 
receive proper attention so far. Research work within the country 
would give wide exposure to the needs of modern India, particularly 
those of Ayurveda and Vastusastra where tremendous interests have 
been noticed, of late, amongst Indians. 


The present writer while pursuing research on ancient Architec- 
ture in Puranic days and also on the critical edition of Vastusastra, 
realized enormous scope for research work on Vastusastra and would 
like to focus her thoughts as described herein. 


The term Vastu is very popular among Indians. Everybody 
seems to know something about it and is eager to discuss more. But 
the meaning of Vastu is not clear as most of us misinterpret Vastu 


( 27 ) 
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with astrology which in reality is a small part of Vastusdtra amongst 
many. 

Vüstuéüstra, in fact, is a science or engineering on Architecture 
and Town planning. 


Stella Kramrisch in the book “The Hindu Temple" (vol i P 21) 
writes “Prthvi” the element and Goddess earth (bhū) yield her surface, 
it is the ground (bhümi) of architecture ritual as it is the realm of 
manifestation, and of bodily existence, it is the place where mortals 
and immortals reside (Vas). 


The following four are to be considered as Vastu residences by 
the ancients who were experts in architecture; Bhümi the ground 
Prasada the temple or palace, Yana the conveyance and Sayana the 
couch. Bhi the earth is considered the main Vastu, it is the underlying 
stratum of existence. 


Vastu is primarily the planned site of the building. Its shape 
is equal to a square as a rule and its full name Vastupurusa-mandala’’. 


It is interesting to trace the gradual development of the mandala 
concept. It started from the altar of a Yajfa and reached the site of 
a modern town planning. 


Over the centuries many books on Vastvsastra were written. 
Earliest materials about Vastu were available in the Veda-s, Purana-s, 
Agama-s and Tantra-s. Later on from 11th century onwards, different 
Vastusastra books were written. But many of these are still in MS 
form. We know only four or five VastuSastra books such as Manasara, 
Mayamata, Visvakarmavastusastra, Samaranganastitradhara and 
Aparajitaprecha etc. But Sri M.A. Dhaky in his article “Vastusastras of 
Western India" mentioned 37 books on Vastu, some of which are 
published and others are in MS form. 


Similarly in other parts of India, especially in Orissa, which 
has a rich heritage of temple architecture also, many Vastusastra books 
are lying undiscovered, It would be a Herculean task to find out all 
the books from different regions, prepare a catalogue, study those 
properly and prepare a comparative study of different styles of 
architecture from different regions. So vast a treasure of wealth of 
technology and cScieneekit based arom. Deget SdreHing hidden or 
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undiscovered that until and unless these are explored, edited and 
studied thoroughly the real history and evolution of Vastusastra will 
not come out. 


Not only the number of books are to be studied, but the 
preparation of the chronology of those many books also be another 
topic of research. Sri M.A. Dhaky points out that “it is very difficult 
of situations and a concentrated research is called for. Most of the 
manuals of Vdstusdstra, the science of architecture are records of oral 
tradition which go back to undefined past.” 


For example, the name of Vi$vakarmà as an author is ascribed 
to many books on Vastusastra very regionally. For example we find 
elaborate description of Gopura in the southern books on Vastusastra 
whereas those of northern region describe Gopura in short form. 


Terminology in Vásusastra could be one of many aspects for 
research. There are minute details of the construction work described 
in the text but these were presented allegorically. Different architects 
used same terms for different parts of the construction. Sometimes 
regional terms were found to have influenced the author. All these 
need thorough study to find out the real hidden meaning. 

Sometimes, numbers were represented through the imaging of 
Gods, Planets etc. for example, an author wrote while describing the 
parts of a royal throne:- 

“Gaja sivairhayanandairnara saptavirangsakaih 
Vedi sakrairasai chadyam tithibhirmattavaranam""! 

The riddle need to be solved as otherwise the actual 
measurement would continue to be a mystery. 

On the bonding material for the construction such as 'Vajralepa', 
the author mentioned the ingredients only and not the proportions. 
In another book the writer described the plastering as- 

"Kuttimürthart sudhacirnam sarkarakarkarestakah’’? 
This could be to impress only the skilled personalities who 


have knowledge, and were proficient to describe this properly. Like 
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other sastra-s it could be also a parampard, culture and tradition for 
which there was no written documentation in the beginning which 
was followed in the same form at a later stage. There is, therefore, 
ample scope for research work in this field. 


Though earlier Vastusastra books used to concentrate mainly on 
Temple or Palace architecture the books on Véastusastra of medieval 
period assign equal importance to town planning and secular 
architecture, especially on the Sala houses. In the Purdna-s and in the 
Brhatsamhita also, we find Sal houses but later dated books deal with 
this subject elaborately. What does it mean actually? Is it a house 
with one, two three or four halls? Primarily, we understand Ekasala 
is one hall in one side of a square plot and same pattern for Dvisãlā, 
Trisala and Catussala. But Vastusastra books of later period give 
description unto Dasasala houses and five to ten sald houses will be 
the combination of one and four gala houses and there are varieties 
of sala houses according to the location of the Alindas 

A.P. writes 

“Doipancasad dvisalanam pratyekam dvisahasratah 
Sa catuhssaharsalaksam dvisalanam tu sadmanam 
Nistatato dvisalanam harmadinam punastatha 
Dvatringsacca sahasrani castalakshani vedatah’”? 

How far these concepts would be practical and useful in present 
days and how these sald houses would appear after actual construction 
gives sufficient Scope of an extensive practical research. 

All these research works are to be done by a team of modern 


architects and engineers having sound knowledge of the Sanskrit texts 
or with the help of Sanskrit experts. 


Abberciviations : 
1. A.P. =Aparajitaprchha 
2. V.M.- Vastumandana 
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Value-Oriented Education and the System of 
Learning as Depicted in The Upanisads 


Dr. (Mrs.) Mukta Biswas 

Education is the manifestation of perfection already in man. 

This means cultivation of perfection in the physical, intellectual, 

emotional, psychic and spiritual facets of the human personality. In 

simple language, it can be said that education is latent in a child. 

Education aims at transmitting habits or knowledge with the intention 

of helping the individual to rise from the state of ignorance to the 

leve: of illumination in all aspects--- intellectual, moral and spiritual. 

True education is combination of moral, ethical and spiritual education. 
The Kathopanisad! reveals the nature of education thus--- 


nayamatma pravacanena labhyo na medhaya na bahuna srutenal 


yamevaisa vrnute tena labhyah tasyaisa atma vivrnute tanüm 
svām// 
The self can not be gained by the study of the Vedas, nor by 
intellect, nor by much learning. Self is attainable by man only whom 
Self chooses. To such an aspirer the Self reveals its own nature. 


The word ‘education’ is derived from the root word ‘educere’, 
Education refers to acquire information from outside while educere 
means to bring out or to elicit that which is inside. Man should bring 
out the sacred qualities latent in his heart and put them into practice. 
In ancient age sages fostered noble thoughts, put them into practice, 
experienced the bliss derived therefrom and shared it with the society. 
Regular academic education is information aimed at economic 
self-reliance. Value-oriented education aims at transformation and 
emotional self-reliance. Education that upholds values is the art of 
moulding the consciousness of young mind towards nobler and finer 





1. Katha.Upa, I 2.23 
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living. It encompasses the traditional value of moral science and much 
more. Any quality that a society needs becomes a value for it. Hence 
velue-oriented education includes not only personal value but also 
the value related to the elevation of the society. 

In the Upanisadic society education exerted influences on the 
individual and it aimed at upbringing of a man for the progress of 
the community as a whole. Ancient Indian education is the outcome 
of the Indian theory of knowledge. Ancient education gives a particular 
angle of vision, a sence of perspective and proportion in which the 
material and the moral, the physical and the spiritual, the perishable 
and the permanent values of life are clearly defined and strictly 
differentiated. The present write up is an attempt to chalk out the 
value-oriented education and the system of learning as depicted in 
the Upanisads. 


The Upanisads are the main spring of the rich cultural heritage 
of India. In boldness of speculation, clarity of conception, beauty of 
exposition, the Upanisads are the cream of ancient literature. The 
contribution of the Upanisads in the field of education is no less 
important. The Upanisads furnish us with a glorious picture of 
education system that prevailed in ancient India. The system of 
education which was known as ‘gurukula system, is still considered 
to be one of the majour contricution of Indian civilisation towards 
the world of education. We find some of the essential features of 
education in the gurukula system. In this system, the students were 
required to spend some time with the teacher in his drama for 
orientation and the teacher considered this to be the essential 
requirement of a student. From the discourse between Narada and 
Sanatkumara’ it could be well conceived that the student never 
considered himself in possession of all sorts of knowledge, rather he 
was ever eager to learn more and more to enrich the treasure house 
of knowledge throughout his life. The basic ideals of the institution 
of the gurukula was to afford an opportunity of intimate contact 
between the teacher and their disciples to provide an unique content 
of mind with mind and spirit with spirit which no other agency or 
system could serve as a substitute or equivalent. So far as the 
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importance of the gurukula system of education is concerned the 
remark made by Dr. Altekar is worth quoting. “Direct, personal and 
continuous contact with a teacher of noble character naturally produces 
great effect on the mind of the scholar during the pliable period of 
childhood and adolescence"! It is an established fact that education 
can flourish only in an atmosphere where mutual co-operatin and 
understanding among the teacher and the taught prevails. The 
reverence on the part of the pupil and the affection on the part of 
the teacher, which brings about a cordial relationship between the 
teacher and the student is responsible for the success of education 
in the gurukula type of education. In the words of Annie Besent 
another important characteristic of the education system of ancient 
Indian is that it "Spread downwards; it was not built up from below. 
Indian civilisation was a product of the country not of the town, of 
the forest not of the city"? There are two notable features which have 
made the gurukula system unique; the first being the type of instruction 
imparted and the second, the method of instruction adopted. The 
educational system of Upanisads can be described in nutshell as the 
direct experience and the realisation of the Universal Spirit, the 
all-pervading Light by the disciple under the care and guidance of 
his guru which is described in the Brhadaranyaka Upanisad?--- 


asato mà sadgamaya 
famasa ma jyotirgamaya 
mrtyorma amrtam gamaya 


(From the unreality lead me to the reality, from darkness lead 
me to the light, from death lead me to the immorality). 


The highest aim of Upanisadic education was man-making, 
character-building and the realisation of the supreme spirit. Swami 
Vivekananda observes, “The end of all education, all training, should 


be man-making. The end and aim of all training is to make the man 
s4 


grow 

1. Education in Ancient India. p.32 
2. Indian Ideals, p.25 

3. Brhada. Upa., 1.3.28 
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Another important feature of Upanisadic education was that it 
was liberal in outlook. It was liberal in the sense that it could infuse 
the spirit of liberal outlook in the minds of the students. Teachers 
at the age of Upanisad defined education as ‘sd vidya ya vimuktaye' 
i.e., education is that which leads to the liberation of human mind. 
Human mind is full of problems and education helps to solve them 
throughout the course of journey of life. The Taittiriya Upanisad gives 
instruction to the parting students as to how to conduct themselves 
when they do come in contact with some problems in life or new 
influences. Education was regarded as an instrument of solving the 
problems and liberating the human mind from ignorance. So it has 
been said ‘Vidya Vimoksaya vibhati kevalani’. The ancient seers laid great 
emphasis on the spiritual enlightenment of the individual which 
consists in gaining a vision of the self. They directed their attention 
towards the reallocation of the self. With the realisation of the self 
the seers could enjoy freedom from fear and desire that make a man 
slave to physical environment and material comfort. This state of 
fearlessness is called liberation. In this context Lineman says: "The 
great practical aim of all the teaching (of the Upanisad) is by examining 
in the soul all desires and activity, root and branch, to lead to the 
realisation of the unity of the soul and the supreme soul"! Upanisadic 
education aimed at instilling a spirit of humanism in the minds of 
the pupils and establishing a feeling of universal brotherhood anong 
them. The intention of teachers was not to stuff the brain of the 
youngsters with masses of information, but awaken their intelligence 
to kindle a spirit of inquiry and to instill a thirst for knowledge. The 
education was purposeful, optimistic and bliss-aiming and the student 
persued their studies with a defiant motive for a definite ideal. The 
student came out of the gurukula as an earnest enquirer, a real lover 
of knowledge and a true exponent of the cultural heritage. Culture 
is the essential characteristic of the education system and reflects 
certain values which are acceptable as basic approach to life. The life 


of the students was characterised by noble traits like humility, 
truthfulness, obedience and reverence for the elders. 
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Teachers at the age of Upanisads laid great emphasis on certain 
values which are considered to be most useful in the practical life of 
a student. The cultivation of moral, ethical and social values made 
the educational system efficient in fulfilling its desired end, namely 
the realisation of the self. Upanisadic age had a pattern of education 
essentially based on the question of ultimate value or end of human 
life which they called moksa or liberation meaning freedom from 
ignorance and suffering and attainment or eternal bliss. In the ninth 
anuvaka of Taittiriya Upanisad' people to live as a complete man in 
society can not ignore any aspect of life-- truth, justice, study, teaching, 
meditation, austerity, live, begetting of children, enjoyment, 
hospitality, sacrifice and renunciation -- all should be taken into 
consideration, but above all they should be true seekers of truth. In 
the Upanisadic society, the people did never put so much emphasis 
on any other value as they did on the ultimate value. Through the 
teaching of the great teacher Yajfavalkya in Brhaddranyaka? we learn 
that wealth and property can give us worldly comforts but can not 
lead us to the state of immortality. Similarly, in the Kathopanisad? 
we come across the same conception throught the discussion between 
Nacikatà and Yama that in this world man can not be satisfied by 
mere immense wealth. 


Upanisadic education set forth moral and ethical values of life. 
Without an intensive ethical discipline it would not be possible for 
the students to preserve and develop the culture which they inherit 
from their predecessors. Thus, in the Kathopanisad it is said, He who 
is not free form bad conduct, who is not tranquil, not composed, not 
of peaceful mind can not obtain Him by intelligence alone. Again the 
same Upanisad declares, ‘He who is devoid of reason, unmindful and 
impure does not reach that goal of final bliss but undergoes 
transmigration and reincarnation*. In the Taittiriya Upanisad? we find 
that the teacher in his valedictory address gives instructions to the 
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students about the rules of conduct at home, social obligation and 


duty to the society to which he is going to be admitted as a member 
shortly. 


The system of education plays a vital role in self guarding and 
strengthening social values and in providing intellectual and moral 
tone to basic human values. Education aims at moulding the child 
and the youth into an intelligent, virtuous and disciplined citizen 
imbued with a moral sense to perform his duties for the all round 
development of the community. Modern scientific education bestows 
only information but does not lead to transformation. Scientific and 
technological advancement has been valued mainly for the advantages 
it has brought to his people for satisfying certain meeds and desires. 
In the present day society exclusive importance is given to success, 
career and money. The advancement of science has made tremendous 
material progress but has upset the age-old moral virtues and spiritual 
values and as a result the younger generations today have become 
restless and engage themselves in different destructive activities. In 
conclusion, it could be said that individual welfare, social progress 
and national prosperity depend upon value-oriented education. Values 
in education only can transform people and society. In the words of 
Sri Aurobindo, we can say, "The chief aim of education should be 


to help the growing soul to draw out that in itself which is best and 
make it perfect for a noble use”. 
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The UpaniSadic Way of Life : 
A Message for World Peace 


Prof. (Dr.) Maitreyee Bora 


With the unique achievements of man in various frontiers of 
science and technology our world has entered a new era of 
advencement, which was unforeseeable only a few decades back. The 
world today has become a so-called global village. But ideological 
differences, be it political or religious, have created an atmosphere of 
mistruct among the nations of the world. Nations in the name of 
self-protection and self-preservation are stock piling weapons of 
mass destruction---- weapons which man has been able to make with 
the help of advanced technological expertise. It is now possible that 
life on earth may one day be wiped out by human action. Besides 
this, there are other life threatening dangers inherent in nuclear tests. 
Diseases and mutations may result from such tests. The cumulative 
effect of these may result in lethal contamination of the whole 
atmosphere, thereby threatening life on earth. Thus, human action 
itself possesses a threat to the very meaning and purpose of human 
existence. Such a challenge to our existence cannot be met with 
merely on grounds of moral and ethical values, for, as it has been 
pointed out by Jaspers’ unscrupulous ways of some politicians are 
capable of taking advantage of such grounds and may disguise their 
selfish interests under the “cloak of ethics". He feels that such a 
challenge can be overcome "only by total reflection and the ensuing 
change in, first, the individual. This inner change could spread 
through mankind like a wave--- not just of alarm, not just of outrage 
at all agents of perdition but of rational will". Jaspers hopes that the 
possibility of nuclear warfare will pervade man's consciousness, which 
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will grow into an overwhelming rational force against the threat of 
extinction. Rational will, however, cannot be imposed upon from 
outside. It will have to grow from within. And this can be achieved 
if and when man decides to transform himself, to remake his very 
personality. Jespers? is of the opinion that rationality will be established 
when the foundation that upholds humanity is “illumined” and “mont 
profound links between men” are established. According to him a 
rational state of mind is to be acquired through “transcendent 
thinking” which will bring forth ‘practical insight’ into the problem. 
Thus, he suggests, brotherhood of man based on rational solidarity. 
‘Transcendent thinking’, according to him, ‘may reach conceptual 
clarity by philosophical methods’. Jaspers has not spelt out the 
philosophical methods to be pursued for initiating such ‘conceptual 
clarity’. However, the path for transcendent thinking was clearly laid 
down by the Upanisadic seers thousands of years before the birth of 
Jesus Christ. The age old teachings of the Upanisads are universal in 
nature. This is so because, the Upanisadic message to mankind not 
being propagated through the medium of any religious dogma, retains 
secular appeal to the believers and non-believers alike. 


The root cause of the problem that mankind faces to day is 
that in his inner being an ordinary person is usually strifetorn and 
aggressive. Rivalry among the three Indriyavrttis viz., sattvika, rajasika 
and tdmasika keeps assailing his inner being and at the smallest chink 
the basal instincts get upper hand.? Like Duryodhana of the Mahabharata, 
who was one of the chief architects of the Kuruksetra war, every 
other individual is a 'manyumayah mahüdrumah' At the root of 
aggressive behaviour of man lies his feeling of superiority, his 
hankering after power, his blind selfishness in matters of material 
prosperity so on and so forth. All such factors stand in the way of 
achieving brotherhood of man merely on the basis of the fact that 


we are all human beings of same flesh and blood. Aggressiveness in 
1. Jasperi, Karl, The Future of Mankind, Translated by E.B. Ashton, Chicago, 1961, 
P. 
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between the gods and demons, See, Br. Jn, duy : 
4, Mahabharata, diparvan, 1:110. $ Ero e 


The Upanisadic way of Life... 39 





individuals is bound to manifest itself as collective aggression in a 
society and consequently in a nation. 


The aim of the teachings of the Upanisads is to help men 
emerge from unreality to reality, from death to immortality and from 
darkness to light. The Upanisadic seer says : ‘Asato ma sadgamayaltamaso 
ma jyotirgamayalmrtyormamrtam eamayall'. For achieving such freedom 
one is not required to renounce the world. Rather, the Upanisadic 
message is that man should endeavour to live a long life by keeping 
himself engaged in work: “kurvanneveha karmani jijiviset Sata samàh'^?. 
As it has been stated in the convocation address found in the 
Taittiriyopanisad? the deeds one should perform must always be nothing 
less than commendable: “yanyanavadyani karmani tani sevitavyani 
nanyani’’. This address aimed at the initiated pupils of the Upanisadic 
lore expects the pupils to be responsible members of the society. 
Moreover, they are advised to have progeny and prosperity in life, 
to take care of their physical well being. They must not neglect their 
studies and must not shirk their duties towards their parents and the 
forefathers and gods. 


According to the Mundakopanisad* man should strive to acquire 
two types of knowledge viz. para and apara. “dve vidye veditavye iti ha 
sma yad brohmavido vadani para caivāparā ca”. Aparavidya is the knowledge 
of all kinds of Sastras. In terms of modern era it stands for all 
branches of learning such as arts, science, technology and the like. 
Pardvidya on the other hand is brahmavidya--- the science which studies 
the origin and structure of the universe and the real nature of existence 
of being, as distinct from material existence. Brahmavidya subscribes 
to the hidden presence of an imperishable and mysterious force which 
it calls brahman,’ in all creation. It is both the cause and the effect 
of the universe and as such permeates everything like salt dissolved 
in water. It binds all created objects into one entity : “brahmaidam 
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sarvamamrtam  purastad brahma |  pa$cad brahma daksinatasca 
uttarenaladhascordham ca prasrtari brahmaivedam visvamidam varistham" 
Brahman, verily, is the immortal. In front is Brahman, behind is Brahman, 
to the right and to the left. It spreads forth below and above. Brahman 
indeed, is this universe. It is the greatest.” Brahman is formless and 
attributeless? and therefore cannot be an object of worship.* Brahman 
being the cause as well as effect of one and all the individual self is 
identical with it. ^Ayamáatmá brahma” says the Máündükyopanisad (passage 
2). The T or the ‘me’ in every individual which the individual loves 
so much, is in reality not the body of flesh and blood. Rather, this 
T or the ‘me’ is the Self (the atman) which is not different from 
Brahman. When this truth is realised by a person he becomes all, he 
becomes the very Self of all says the Brhadaranyakopanisad. “ya evam 
vedaham brahmasmiti saidam sarvam bhavati......... atma hyesam sa bhavati" .^ 
The fact that in reality this is the very Self that is so dear to man, 
has been aptly illustrated in the Brhadaramyaka by drawing examples 
from day to day life. In mundane life a husband becomes dear to 
his wife not for the sake of the husband,:-but for her own sake. Same 
is the case with the husband too. Similarly, offsprings are dear to 
their parents for offsprings bring happiness unto their parents. Man 
acquires wealth not merely for the sake of its acquisition, but because, 
it brings material happiness and comfort unto him. It is selfish interest 
which governs all human bondage and human behavior. Consequent- 
ly, it prevents the establishment of profound links between men. True 
love exists in the realisation of complete identification with one 
another, which again can be achieved only when the real nature of 
the Self becomes known. Hence, this Self should be known and 
understood in its true perspective. When a person is awakened to 
the true nature of the Self that resides in his body, he realises that 
the world belongs to him, nay, he is the world itself: “yasyanuvittah 
pratibuddha atmasmin sandehye gahane pravistah sa visvakrt sa hi sarvasya 


1. Mundaka. Upa., 11.2.12 
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karta tasya lokah sa u loka eva". Thus, brahmavidya shows the way for 
remaking of man, so that he may secure bonds of true love not only 
with his near and dear ones but also with one and all. In the 
Brhaddranyaka it is said ‘na và are bhiitani priyani bhavanti, ütmanastu 
kamaya bhūtāni priyāņi bhavanti, na và are sarvasya kàmàya sarvam priyam 
bhavati. ütmanastu kāmāya sarvam priyart bhavati.? (Verily, not for the 
sake of the beings are the beings dear but the beings are dear for 
the sake of the Self. Verily, not for the Sake of all is all dear but all 
is dear for the sake of the Self.”)? Again, the sense of complete 
identification further suggests rational behaviour on the part of man, 
thereby leading him to a judiciously balanced life. 


An ordinary person, however, cannot or may not be able to 
receive the wisdom of the self until and unless he first prepares 
himself for deep contemplation on the nature of the Self. The 
Upanisads have suggested self control and self restrain for this 
purpose. One needs to control the Indriyaorttis and restrain one's 
mind so that the basal instincts may be subjugated. In the Kathopanisad 
(1.2.24) it is said : “navirato duscaritannasanto nasamahitah/nasantamanaso 
vapi prajndnenainamapnuyatl/* i.e. not he who has not desisted from 
evil ways, not he who is not tranquil, not he who has not a 
concentrated mind, not even he whose mind is not composed can 
reach this (self) through right knowledge. On the other hand, a 
person who is calm, self controlled, withdrawn unto himself, patient, 
and collected perceives the Self in himself and all beings in the self, 
says the Brhadaranyaka (IV. 4.23) “Santo danta uparatastitiksuh samahito 
bhütva dtmanyevatmanam pasyati, sarvamatmanar pasyati" Without ethical 
preparations and without acquiring moral qualifications tranquillity of 
mind cannot be attained and without tranquillity of the mind, 
enlightenment’. The Taittiriyopanisad contains a unique suggestion 
aimed at the moral and ethical upliftment of both the teacher and 
Debie n p 
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the taught. There it is said that simultaneouly with studying and 
teaching (svadhyáyapravacane) should be practised righteousness, truth- 
fulness, austerity, self control and tranquillity of mind.! 


In this context it is important to note that in the report of the 
International Commission of Education for 21st Century set up by 
UNESCO, emphasis has been laid on imparting moral education in 
the present century. There it has been observed by the chairman of 
the Commission that the noble duty of education is to "encourage 
each and every one, acting in accordance with their traditions and 
convictions and paying full respect to pluralism, to live their minds 
and spirits to the plane of the universal and, in some measure, to 
transcend themselves". He says "It is no exaggeration on the 
Commission's part to say that the survival of humanity depends 
thereon".? He has further observed that there exists "every reason to 
place renewed emphasis on the moral and cultural dimensions of 
education". He has laid stress upon the importance of "Self 
understanding through an inner voyage whose milestones are 
knowledge, meditation and the practice of self-criticism.'? 


In conclusion it may be stated that material development and 
spiritual development should go hand in hand. Whenever the former 
outpaces the latter, the world may be in danger of extinction. And 
the most suitable way of achienving a balance between the two 


developments is to transform the individual to an Upanisadic way of 
life. 
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Sanskrit Manuscripts of Assam : A Special 
Reference to Nidhanpur Copper Plates of 
Bhaskara Varman 


Dr. (Mrs) Indira Saikia Bora 


In the study of history of any civilised region manuscritps form 
an important class of source whih can not be ignored as a Manuscripts 
as a means of conserving art and transmitting culture and learning 
representing the artistic sensibilities of the people are the offshoots 
of the cultural upsurge. The manuscript called ‘puthi in Assamese 
ensures for it a most venerable position in the minds of the people 
who worhisp it in place of any idol in the community prayer hall 
called ‘Namghar’ and also in domestic chapel. This grand spirit around 
the worhsip of manuscirpt in the altar led to phenomenal growth of 
numerous transcripts of devotional scriptures in the society. The Bhakti 
movement inaugurated by Srimanta Sankardeva stimulated an un- 
precedented intellecutal awakening and a unique cultural afflorescence, 
which encompassed literature, art, architecture, sculpture, dance, 
drama, music and painting, devotional lyrics of classical order Kavya 
etc. His apostles and followers took to his path and made the pace 
of literary and art activities vigorous. Manuscripts in terms of number 
and titles increased and the Satra-s emerged as one of the great 
repositories of such works. 

The other repository was the archives of the Ahom and Koch 
Kings. The Ahom kings preserved the Royal manuscripts, records and 
letters to the royal palace. The Koch king, Naranarayana, was said 
to have sent several cart loads of manuscripts archive to Ramsarasvati 
whom he commissioned for the translation of the Mahābhārata. Prior 
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to the rendering of the Mahābhārata, the Ramayana of Vàlmiki was 
translated into Assamese verses by Madhava Kandali as early as the 
14th century. It was the earliest of all the translations of Valmiki in 
the regional language of North and North-East India. The Bhagavata 
Purana, more specifically its tenth chapter of which Adya portion was 
rendered by Sankardeva, the verse rendering of the Ramayana and 
the Mahabharata exercised tremendous impact on the Assamese society 
and the poets, composers and dramatists as well. Several other Puranas 
such as the Brahmavaivarta, the Harivamsa, the Padmapurana got 
translated besides the Sakuntald of Kalidasa and Gitagovinda of Jayadeva. 


The manuscripts of all the works enlarged the corpus. But the 
preservation of manuscripts from the ravages of nature was and is a 
matter of great concern. Quite a large number of manuscripts have 
been lost or damaged. The little that has survived to-day may be 
calculated to several thousands, taking into account those preserved 
in some goverment and private institutions, private collections, Satra 
archives around the state and those worshipped and read in different 
community prayer halls and domestic Chapels. So in terms of 
numerical calculation Assam can rightly boast of having a rich treasure 
of manuscripts distributed over a variety of subjects which embrace 
different branches of learning like Jyotisa, Smrti, Kavya, Kosa, Purana, 
Sangita, etc. Most of the manuscripts are plain and without any 


decoration. But there are some transcripts which are illustrated in line 
and colour. 


It has been observe above that the Satra-s took to the art of 
painting under the wings for cultivation along with other literary and 
artisitc activities. The earliest available documents of painting present 
that the art of painting in Assam was confined to manuscripts 
illumination. The “Citra Bhagavata" represents the earliest illustrated 
manuscript of Assam. It was recovered from a Satra named Báli-Satra 
in the district of Nagaon in 1539 A.D. The style also marched to the 
royal palace of the Ahom Kings Rudra Sinha (1695-1713 A.D) and 
Siva Sinha (1713-1744 A.D.) The Adhyatma Ramayana executed (1767 


A.D). by Pürnakàma is a remarkable piece of art in the entire domain 
of the illustrated manuscripts of Assam. 
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The outbreak of the Moamoriā rebellion in 1769 usurped the 
throne and demolished the edifice of the court earlier. Some of the 
artists abandoned their profession and went in search of alternative 
rehabiliation while some others moved to different Satra-s for shelter. 
There are few illustrateed manuscripts executed after 1769 which 
exhibit the skill of two artists, one with superior brush work and the 
other, imitating the former. The Udyoga-parva of the Mahabharata and 
the Bhágavata Purüna (185 A.D. VI & VII) are two illustrated 
manuscripts. 


Although the impact of the Moamoria upheaval was felt in the 
Satra circles, the pace of practices there did not dwindle till the end 
of 19th century, the notable one was the Paérijata-Harana, a transcript 
of Sankardeva’s drama of the same name. In 1836, the Ahom prince, 
Purandar Sinha, whom the British company placed on the throne for 
a very short period after the fall of the Ahom kingdom during the 
Burmese aggression, commissioned the services of the Durgaram Betha 
for an illumination work in the folios of the Brahmavaivarta Purana 
(now in the British Library London). It was also a masterpiece of the 
19th century. According to J.P. Losty, "this is the last of the great 
ones, in which the native Assamese style has triumphantly reasserted 
itself over the desiccated Ahom court style.” 


‘Hastividyarnava’ a manuscript on elephantology is a work of 
high merit. Ananda-Lahari is another interesting manuscript. The Assam 
State Museum has six texts of manuscripts in the collection viz. (1) 
Kirtana I and Kirtana II (2) Anadi Patana (3) Ramayana (Sundara Kanda) 
(4) Syamanta-Harana (5) Bhagavata Chapter 8 (6) Gajendra-Moksa. 


Like manuscripts inscriptions are also an important class of 
source for the study of the earlier history of any civilized region of 
the earth’s surface. From inscription we know our picture of the past 
to be as complete and reliable as possible. The people of Assam form 
a mixed race, and cultural and physiological featrures linking them 
with South-east Asia. The upper classes of the Brahmaputra valley, 
the region in ancient days known as Kamarüpa has adopted Sanskritic 
culture since early in the Christian era, at the latest, and their kings 


Bo MON TM S 
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have left numerous important inscriptions, many of them in beautiful 
verses, and all of them are important for the light they throw on the 
history and culture of the times. Out of them the Midhanpur Copper 
Plates of Bhāskaravarman plays an important role on the history and 
culture. In the month of December of the year 1912 A.D., one peasent 
residing in a village named Nidhanpur, discovered seven copper 
plates. The letters are very distinct. The plates were strung together 
by means of a ring which was again firmly attached to an elephant 
inscribed seal, the elephant possibly being the royal emblem of the 
Kāmarūpa kings. The language of the inscription is Sanskrit. There 
are 27 verses followed by 14 lines of prose in praise of the patron 
king Bhaskaravarman in Gaudi style and then we have the names and 
particulars of the Brahmana donees and the particulars of the land 
donated. 


Sri Bhaskaravarma who was as ever rising and lustrous as the 
sun, was given birth by Syamadevi. Though he was a single as a 
person he manifested himself in diverse images in the hearts of the 
people as one well reflected in a similar way before a cluster of clean 
mirrors.! Just as the image of the sun is reflected simultaneously in 
several vessels, like the image of Bhaskaravarma in view of his 
abundant brilliance, was invariably seen in the place of every 
monarch. He determined the way to comfort and prosperity of his 
subjects, after their traditional loyality to monarchy having been 
overfilled with dignity, modesty and familiarity. He engaged himself 
heart and soul, like king Sibi, to the task of charity for the benefit 
of others. The Rajlaksmi of Kàmarüpa who is attracted by the 
unswering and unceasing abundance of the sap of love embraces him 
manifests her effection towards his abhigdmika qualities. He is the life 


and breath of Bhagavan Dharma with his body being overpowered by 
the prowess of Kaliyuga.? 





1. Eko api hi yah pumsam hrdayesvabhilaksitah | suabhavenal Sudhesu darpanesviva 
bahususamm sammukhinesul/ Nidhanpur plate V. 23. 
2. Ysyabihatamatanustejobhi 


bhaskarasyeval! Ibid. -24. = 
3. Soabhujabalatulitasakalasamantacakravikrama sthiti .... samaravijita narapatisitabihita 


rucikirti citravatsanka śibiriva — paropakara .... Laksmi Samalinganaprakatita- 
bhigamikagunanuragaor th SanKgiliyugamy. parkra miskiks FospaHibeyiP” samucchvasa iva 


laksma nrpatibhavangul Patresviva —bhürisu ^ vilokyate 
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Expansion of Kāmarūpa during Bhaskara’s time:-- 


As soon as Bhaskaravarma ascended the throne, he found 
himself in a predicament, because on the one hand he lost territories 
in the Pundravardhana area. The attack of Mahasenagupta could met 
have been redeemed by this time allowing the kingdom to suffer not 
only in prestige but also a diminution of size and the other he had 
to witness the growth of a very formidable enemy in the shape of 
the Gauda power. So, as soon as he came to the throne, Bhaskara 
was always on the lookout for an opportunity for retrieving the lost 
glory of Kamartpa by recovering the lost Kingdom in Pundravardhana 
and thwarlting the evil designs of expansion at the cost of Kāmarūpa 
by the powerful Gauda house. 


The Nidhanpur grant was issued from the royal residence 
situated at Karna Suvarna. Originally the Pusyabhütis of Sthàne$vara 
were matrimonially allied to and, therefore, in good relationships with 
the later Guptas. But when the throne of Malwa was occupied by 
Devagupta, the Pusyabhutis contracted matrimonial relations with and 
become the friends of the Maukharis. This drove the later Gupta king 
Devagupta into an alliance with the Gauda king Sasanka. Sometime 
after Rajyavardhana’s acccession to the throne of Thanesvara, 
Devagupta in collusion with the Gauda King Sasanka led an expedition 
against the Maukharis of Kanauj and was responsible for the murder 
of the Maukhari king Grahavarma to whom was married 
Prabhakaravardhana’s daughter Rajyaéri. After the death of her 
husband, she was thrown to the prison at Kanauj. Rajyavardhana, 
as soon as he received the news of the death of Grahavarma, led an 
expedition to Kanauj to release Ràjyaéri, his sister, and inflicting a 
crushing defeat on Devagupta brought the Kingdom of Malwa under 
his control. But on his return to his capital after his victory at Kanauj 
he was treacherously murdered by Sasaska, the Gauda King. At such 
a critical moment of besetting enemity and bristling problems did 
Harsavardhana come to the throne of Sthanesvara. In a sense the 
political conditions of their states under which Harsavardhana and 
Bhaskaravarma ascended their thrones were more or less allied in 
—Ghagavato dharmasvagunanam nidhih.....prabhava Saktirmahárijadhirijah ri 


Bhaskaravarmadeva kusali. Ibid - line 45-49. 
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nature. Rajyavardhana, the brother of Harsa, was murdered as also 
Supratisthita, the brother of Bhàskara died of the shocks of a Gauda 
attack. Saáanka posed a great threat to the existence of both the States 
as a potential enemy and possibly the Gupta Kingdom of Devagupta 
of the later Guptas was extended to the frontiers of both the Kingdoms, 
Both Saáanka and Devagupta were allied in their machinations against 
their respective neighbouring kingdoms. 


Bhaskaravarma who in his predicament was so long on the 
lookout for an opportunity for avenging his defeat at the hands of 
the Gauda king and recovering the lost territory in the Pundravardhana 
area immediately seized this opportunity and offered his hand of 
friendship to Harsa. This offer of friendship is very vividly described 
in the seventh chapter of the Harsacarita.! It is stated there when the 
news of the murder of Rajyavardhana reached the court of Harsa, 
he immediately started a compaign for the recovery of Kanauj from 
Saganka’s occupation. While on the way Hamsavega, the messenger 
from the court of Bhaskara met him and offered to him the hand of 
friendship of the king of Kàmarüpa. While this alliance is described 
in details in the Harsacarita of Banabhatta nothing concrete is known 
of the results of this alliance. Banabhatta describes how Harsa meets 
his sister in a state of monkhood in the forest and rescues her with 
words of promise and persuasion in a sense the Harsacarita ends 
where it should have begun for the supply of historical materials. 

Therefore, while nothing is known by way of the result of this 
alliance between Harsa and Bhaskara from other sources, the 
Nidhanpur Copperplate Grant of Bhaskaravarma throws further light 
on the occupation of Gauda by Bhaskara. This chapter was issued 
from the victorious military camp at Karnasuvarna and confirms a 
land grant at Chandrapurivai$ya in the Pundravardhana area. This 
shows that both Karnasuvarna and Pundravardhana were under the 
dominion of Bhaskara who issued the grant immediately after the 


—————————— 


A a TIS ECC Saisavadadarabhya samkalpah stheyan Sthanupadaravindadvayadrta 
nanamanyam namaskuryamitil Idréascayarn manorathastribhüvanadurilabhas- prayanama 
nyatamena sampadyate sakalabhuanavijayena va Mrtuna và yadivapacandapratapa]va- 

ee Tisai devopamendmitrena,’’ Harsacarita VIIth Ch. Kane’s edition, 
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entry of his victorious army into Karnasuvarna just again to confirm 
and consolidate his possession in the areas beyond Karatoya lost 
during the military expedition of Mahasenagupta. That the charter 
was enacted in Karnasuvarna by Bhaskaravarma while the whole host 
of the army present was announcing the victory all around the tent 
is clear from the wordings of the inscription itself.’ 


Literary Value: 


The Nidhanpur Copper Plate Inscription of Kumara 
Bhaskarvarma is a specimen of historical documents. King 
Bhaskaravarma of Kámarüpa ruled in the first half of the seventh 
century A.D. and was a contemporary of Emperor Harsavardhana of 
Thaneéwara. When the latter was marching against Sasanka of Gauda, 
Harhsavega, the emissary of King Bhaskaravarma met him on the way 
and offered the hand of friendship on his monarch’s behalf. 
Harsavardhana reciprocated the gesture of friendship and, possibly 
later on, the two monarchs met at Karnasuvarna where the Brahmana’s 
approached Bhaskaravarma for a fresh decree of land grants made to 
them by his great grand father, Bhutivarma. So the plate was inscribed 
at a time when Emperor Harsavardhana was not yet firmly established 
on his throne. So it is clear that by this time the poet Banabhatta 
has not taken to the writing of his famous works, not to speak of 
wielding any influence over the style of contemporary literature. 
Therefore, it cannot be said so of Bana. As a matter of fact the style 
of the inscription, as of others, bears a striking similarity with the 
style of earlier inscriptions of India tending to a literary movement 
culminating the style of Bama. So we find that the style of Bhaskara 
Varma’s plate exhibits some affinity with Bana. 


For Example- 

“Kaliyuga parākramākalitavigrahasya. Samucchavasaiva bhagavato dhar- 
masya, nayasyadhicsthanam, aspadam gunanam nidhih pranayinam...... Sri 
Bhaskaravarmadevakusali.’* 


M EU > . 
1. cf.” Svasti mahünauhatsyasvapattisampattyupatta jayasabdanvarttha — skandhavarat 
karnasuvarnavasakat. Nidhanpur Copper-plates, lines 2-3. 


2. Ibid Line 45-49. i 
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The excellent example of Slesa and Yamaka in the following 
verse. 


Bhogavati bhogavatibhüteh sthitavarmanüstato hetuh/ 
Asit bhogipatireva bhümibhrto'anantabhogasyal/ 


In this verse every word is ably constructed with both the 
upamüna and upameya and this is, therefore, a clear case of Slesa. 
Bhogavati is the mother of Sthitavarma and also a female snake 
bhoga-serpent's hood, enjoymet, bhuti prosperity, bhümibhrt-$esühi a 
King. 

The first verse of Bháskaravarmà consists figure of speech Slesa.? 

Pranamya deva sasisekharam priyam 
Pinakinam bhasmakanaivibhüsitam/ 

Vibhütaye bhütimatam dvijanmanam 
Karomi bhüyah sphutasamujjvalam// 


The word “bhitimatam’ has denoted two senses according to 
the learned scholar, one prosperous and the other possessed of a 
mass of ashes i.e. fire -- consumed copper-plates and is an adjective 
of the word dvijanmanam. Again the same word in the sense “bhiiteh 
bhütivamanah matam | sammatam", is according to learned scholar 
connected with the word sphutavacam, i.e. the words which were once 
DoS by King Bhūtivarmā, grandfather of Kumāra Bhāskara 

armā. 


, We also find an example of gunibhütavyangyah Matsyanya- 
yavirahitah praküéaratnah suto dvirathalaghuh. Paftcama iva hi samudrah 
samudravarmübhvattasya.? 


The king Samudravarmà is fancied here as the fifth samudra. 
But this fifth samudra is matsyanyayavirahitah Prakasaratnah. But this 
Vyatireka here seems to be the Anga of the principal alankara utpreksa 
here. So the Dhvani here is gunibhiita to something else. The image 
of Bhaskaravarma was reflected in various ways in the hearts as in 


1. Ibid., Verse. 16. 


2. Ibid., Verse-1. 
3. Ibid. £ verse-8. CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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a clean mirror of those facing him ---"Suddhesu darpanesviva bahususmam 
sanmukhinesu.! 


Yasyavihatamatanubhistejobhih: laksma nrpatibhavanesul 
Udapatresviva bhürisu vilokyate Bhaskarasyeva..// 

This verse also presents a similar upamü and strengthens 
Bhaskara’s similarity with the supreme self and Pūrņopamā based on 
Slesa, quite in tune with Bans’s style. In the line “Pranayarasa- 
bharakrstakamarüpa | Laksmissamálinganaprakatitabhigamikagunanuragaortth'" 
is Samüsokti based on Atisayokti. Abhigamikaguna means certain attractive 
qualities of the king. The Abhigümika qualities are also given in the 
Kamandakiya Nitisüstra.? 





1. Ibid., Verse 23. 

2. Ibid., Verse -23. 

3. Kulam Varigam vayah $ilam daksinyam ksiprakarital 
Avisamvadita satyam vrdhaseva krtagyatal/ 
Devasampannata buddhikshudraparibaratal 
Sakyasamantata caiva tatha ca drdhabhaktital/ 
Dirghadarsit-vamutsahah Sucita sthülaksata/ 
Vinitatà dharmikatd gunah sadhvabhigamikahll 
Gunairetairupetah san suvyaktabhigamyatel 
Tatha ca kurviyatha gacchellokabhigamyatam// 
Kamandaktya Niitisandsafebit Wade farmu. Digitized by S3 Foundation USA 


Laws on Inheritance in Smrtis and their 
adapatations in mordern Hindu Law 


Binima Buzarbaruah 


Smrtis are the repositories of religious laws, literature and codes 
that governed the lives of the ancient Hindus. Mostly in metrical 
reductions, the principle Smrtis blend religious, moral, social and legal 
duties. The ancient law promulgated in the Smrtis was essentially 
traditional. Time-honored institutions and immemorial customs were 
preserved in tact in them. 


Of the numerous Smrtis, the first and foremost in rank of 
authority is Manusmrti. Manu was accepted as the first expositor of 
law. All the Smrtis, in course of time, came to be regarded as of 
universal application and they were all treated as supplementary to 
each other. The value of the Smrtis as a sacred record of life and 


customs of ancient Hindus stands supreme over any other Hindu 
religious work. 


The Hindu jurisprudence regards the Smrtis as constituting the 
foundation and an important source of Law. As the society is 
Progressive, law cannot be static. It has to be changed with the 
changing needs of the society. As Paraéara says, “Dharmas of men 
vary in several yugas in keeping with the character of each yuga”. It 
is not possible for the modern Hindu lawmakers to follow all the 
rules of Smrtis that prevailed thousands of years ago without any 
modification. Yet many Principles and rules which were propounded 
by them at that time have found place even today. 


Among the various branches of laws, Inheritance has occupied 
an important place. The law of intestate succession is more properly 
known as a law of inheritance. It consists of rules which determine 
the mode of devolution of Property of the deceased on heirs solely 
on the basis of their relationship to the deceased. 
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The law of intestate succession is concerned with matters such 
as the persons entitled to take the property i.e. the heirs, the rules 
of preference among the various relations, the manner by which the 
property is to be distributed in case a person has more than one 
heir, the disqualification of heirs ete. 


At present, the laws on inheritance are governed by the Hindu 
succession Act, 1956. This Act divides the heirs of a Hindu male 
under five categories, viz. Class I, Class II, Agnates, Cognates and 
Government. 


The Smrtis declared that after the death of the father, the sons 
divide the estate. According to Manu, after both the father and mother 
(are dead), the brothers having come together, should divide the 
paternal inheritance’. Yàjnavalkya was of the view that after the 
parents, the sons shall divide equally their property as well as their 
debts*. Narada, in his Smrti says that after father's death, the sons 
shall succeed to his wealth in order’. In the present Act of 1956, it 
is found that after the propositus all the members who are included 
in the Class I have the right to take equal shares of the property. 
The modern Hindu law is found to be much liberal at this than it 
was in the times of the Smrtis. In those days, sons were thought to 
be the saver of their father from the hell called Put. As Manu says, 
since from hell called Put, the son resues the father, therefore, Putra 
was so called, even by the self- existent himself*. So the sons were 
favoured as lot. Again, among the sons the eldest one had a special 
preference. According to Manu, one twentieth (is) the portion to be 
taken out for the eldest and (also) whatever (is) the most desirable 
out of the whole property?. In Visnu Smrti, it is found that the best 
part shall be given to the eldest as his additional share. Vaáistha 
was of the view that let the eldest take a double share....". The term 


Manu., 9.104 
Yajfiavalkya, 2.117 
Narada, 13.49 
Manu., 9.138 
Ibid., 9.122 
Visnu., 18.37 
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‘son’ in modern Hindu Law implies a legitimate son which includes 
an Aurasa (natural born) or a Dattaka (adopted) son. Each of the 
legitimate sons has been given equal importance by the modern Hindu 
Law makers. They have equal rights to inherit the property of their 
father. 

Regarding rights of daughters for inheritance, the reference in 
the Smrti texts is scanty and vague. Though most of the Smrtikàras 
were not unfavourable upon the daughters, yet they were not entitled 
to get equal shares with the sons. It was said that "Women are devoid 
of senses and not capable of inheritance'. According to Manu, of their 
respective shares the brothers should individually bestow a fourth 
part, each from his own share upon the girls!. Visnu was of the view 
that unmarried daughters shall receive shares proportionate to the 
sons’ shares?. According to Yajnavalkya, the brothers should give the 
sisters the fourth part of their shares’. Thus, the daughters are found 
to have no opportunity to enjoy equal rights with the sons. In the 
present advanced society the attitude of the people has changed and 
they consider their children as equal. In modern Hindu Law, the 
daughters are placed in Class I heirs by which they can enjoy the 
right of inheritance equally with the other members of this class 
including the son. Here, it is immaterial whether the daughter is 
married or unmarried. By the term ‘daughter’ the Smrtikaras implied 
only the unmarried one. 


In the entire History of Hindu Law, woman's right to hold 
and dispose of property i.e. Stridhana has been recognized. According 
to the Smrtikaras, the sfridhana constituted those properties which 
were received by way of gift from relatives. The gift made to her by 
strangers at the time of bridal procession also constituted the 
Stridhana. Vijàne$vara explained meaning of Stridhana by including 
property obtained by inheritance, purchase, partition, seizure and 
finding. Regarding the heirs of Stridhana most of the smrtikaras are 
of the view that daughters can inherit the property of their mother. 
According to Gautama,a woman's separate property goes to her 


1. Manu., 9.118 


2. Visnu., 18.35 
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unmarried daughters and on failure of such to unsettled married 
daughters. Manu declares that all the personal property of the mother 
would become the share of the daughters!. According to Vaégistha, let 
the daughters divide the nuptial present of their mother?. Brhaspati 
divides the proeprty of their mother among the children. But only 
some honorific trifle was given to the married daughters. Sec 15 (1) 
(a) of Hindu Succession Act, 1956 declares the sons and daughters 
as the heirs of the property of their mother. A married daughter also 
gets an equal share. As the sons had got the major portion of their 
father's property, the daughters had got special preference by some 
of the Smrtikaras in obtaining mother's property. But in modern 
Hindu Law, the sons and daughters have equal status and they have 
equal opportunity to inherit the property of both their father and 
mother. 


The husband, the father and the mother are the nearest relations 
to inherit the property of a childless woman. But in both the Smrtis 
and modern Hindu Law, all these three have not been given this 
right of inheritance simultaneously. According to Yajnavalkya, the 
property of a childless woman goes to husband?. Narada has given 
two different rules—if the woman has no offspring her property goes 
to her husband if they were married according to any one of the 
first four forms of marriage (Brahma, Daiva, Arsa and Prajapatya) and 
if she had been married in the last four forms of marriage (Asura, 
Gandharva, Raksasa and Paigaca) then it shall go to the parents’. 
Manu is of the view that whatever valuables (she receives) at the 
marriage called Brahma, Daiva, arsa, Gündharva, Prajapatya are declared 
to belong to her husband alone, if she dies without children. But if 
property be given to her at the Asura and other forms of marriage 
like Raksasa and Paigaca it is declared to belong to her father and 
mother if she dies without chidren (9. 196) Sec. 15 (1) (b) of Hindu 
Succession Act declares the husband’s right to inherit the property 
of a childless woman. According to Sec.15(1)(c) in absence of the 
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husband it goes to her father and mother. Sec. 15(2) (a) again declares 
that any property inherited by a female Hindu from her father or 
mother shall devolve upon the heirs of the father in the absence of 
any offspring. According to Sec. 15 (2) (b) any property inherited by 
a female Hindu from her husband or from father-in-law shall devolve 
upon the heirs of husband, in the absence of any son and daughter 
of hers. 


As there were eight forms of marriages in ancient days, the 
Smrtikaras had to take account of them. But Hindu Marriage Act, 
1955 has not specifically provided for any form of marriage. Sec. 7 
of this Act calls marriage solemnized under the Act as Hindu Marriage 
which may be performed in accordance with the sastriya rites and 
ceremonies or with the customary ceremonies prevalent in the 
community to which the bride or bridegroom belongs. So, the rules 
of Smrtis cannot be followed in modern times in case of inheritance 
of the woman's property. 


The preferential order of the heirs to inherit the property found 
in the modern Hindu Law is not in conformity with the Smrtis. In 
the days of Smrtis, the son was the first inheritor of the property. 
In absence of a son, according to Manu, the father or brothers could 
inherit (185). According to Visnu, wife, daughters, father, mother, 
brother's son, kinsmen, sakulyas, fellow students and king were the 
inheritors in absence of its preceding one!. In bother's sons, sagotras, 
kinsman, pupils and fellow students the succeding inherits in absence 
of deceased person dying sonless?. By the Hindu Succession Act, 
1856, wife, son, daughter, mother, widow of a predeceased son, son 
and daughter of a predeceased son, son and daughter of a predeceased 
son are recognized as Class I heirs. All of them have equal shares 
of the property immediately after the propositus. Class II heirs, 
agnates, cognates and Government are the preferential orders that 
can inherit in absence of any of the Class I heirs. The father is entitled 
in the Class II and in the absence of Class I heirs takes the entire 
property. Father is the only nearest relation who has not found a 
place in Class I. The mother has been given very much less preference 


1. Visnu., 17.48 
p Ibid., 1 35, 1862- JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 





Laws on Inheritance in Smrtis... 57 





by most of the Smritkaras. But modern Hindu lawmakers have placed 
the mother in a very high position. propositus may be her legitimate 
illegimate or adopted son, she must inherit. Though a mother E 
unchaste, remarried, divorced, her identity remains as a mother. It 
is also immaterial whether her marriage was void or voidable. 


Since the time of the Smrtis, certain categories of persons have 
been disqualified from inheritance. According to Manu, an impotent 
man and one degrade are without share; so also those born blind, 
or deaf, those (who are) crazy, idiotic or dumb and all who are 
without manly strength'. Gautama was of the view that an idiot and 
an enouch should be supported. According to Yajnavalkya, the 
eunuch, the blind and one suffering from an incurable disease have 
no share in the property but they should be maintained?. But according 
to Hindu Succession Act, 1956 certain widows remarrying, murderer 
of the propostitus and convert's descendants only are disqualified 
from inheriting the property (Sec.24to26). But a person cannot be 
disqualified from succeeding to any property on the ground of disease, 
defect or deformity etc. (5.28). Thus, it is seen that the ancient 
lawmakers were very much stringent in disqualifying a person. But 
the modern Hindu lawmakers are found to be liberal at this and 
grounds of disqualification are very much reasonable and proper. 


Thus, it has been observed from the above discussion that 
certain rules of the Smrtis are totally unacceptable in modern times. 
Modern Hindu Law has strived to improve the Law of Succession 
which is applicable to all the Hindus. Position of women has also 
been improved by the Hindu Succession Act,1956. In the matter of 
disqualification also, the law has shown its liberal tendency . A detailed 
and systematic list of inheritors have been provided in this Act. 


As the society is dynamic all the rules of the Smrtis which 
were in vogue thousands of years ago, cannot be followed in modern 
circumstances as they were. So, certain aberration from the Smrtis 
have been changed in conformity with the changing needs of the 


society. 
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Sarvadarsana - Samanvaya 


Latha Kumary, P.C. 


The word ‘dargana’ in Sanskrit which has been translated as 
‘Philosophy’ into English by many, actually means ‘vision’ or ‘point 
of view’ it stretched. Inquiry into true and false, real and illusory, 
goal of life; origin of human being, and the world around, means of 
knowing what entity in the world is constituted of—these are generally 
the questions asked and answered in the dargana-s. As individuals 
and groups have different points of view, it is but natural that the 
questions, and answers differ from each other in the darsana-s. 


Traditionally darsana-s are divided into Vaidika and Avaidika. 
Vaidika-s accept the Vedas as valid and uphold the dictums found in 
them and the Avaidika-s do not hold Vedas as valid, and the Avaidika-s 
do not hold Vedas as valid, but rely upon reasoning as the way to 
truths. Vaidika-s include the Samkhya, Yoga-Nyaya, Vaisesika, Pūrva- 
Mimamsa and Ulttara-Mimamsa. Avaidika-s include Carvaka, Jaina and 
Baddha: Here a humble attempt is made to elaborate the above 
dargana-s with the obvious differences among them. For our con- 
venience these dargana-s comprised in groups, as follows Samkhya and 
Yoga, Nyàya and Vaiesika Pürva-mimásá and Uttara mimamsa, Buddha 
and Jaina and the Carvaka. 


Let us take the first group consisting of the Sāmkhya and Yoga. 
Samkhya is said to be the earliest of the Indian systems of Philosophy. 
According to them the world is an Evolution and not a creation. The 
Primordial Source of the world is termed as Nature (Prakrti) or the 
important (Pradhanam). Prakrti is not a single block, but a constituted 
one consisting of three factors which are termed as Guna’s. These 
Guna-s are Sattva, Rajas and Tamas. These constituents when inactive 
and undisturbed are called Prakrti. When their equilibrium is disturbed 
they act upon each other and become the source of the world. 

(59) 
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(What causes the disturbance in their equilibrium is the presence 
of another eternal entity named as Purusa). It is conscious and 
sentiment. Though different entities, Prakrti and Purusa come together 
as if attached, may be false feeling and cause the sufferings and 
tribulations of the world and transmigration (Sarsdra). As there is no 
substantial difference between the cause and its effect, the world 
which we experience is also the three constituents, Sattva, Rajas and 
Tamas. The evolution is quite natural and there is no need for an 
individual to direct it. Therefore, there is no need for a God or I$vara 
in the Samkhya system 

The Yoga system agreeing in all other aspects with the Sarikhya 
recognises a God or/Svara, not tainted with Klesa, Karma, Vipaka and 
Asaya. He is recognized for facilitating meditation which leads to the 
attainment of ‘calm of mind all passion spent’ (cittaurttinirodha). The 
means of knowledge according to these systems are three. The objects 
are known only through these three means. The goal of life according 
to them is the detachement of three types of sufferings, pertaining 
to materials (adhibhautika) to the divine causes (adhibhautiks) and to 
one's self (adhyatmika). The Samkhya system, though the oldest, has 
undergone many changes in course of time. The Mahabharata and the 
Purana-s give prominence to Bhakti or devotion in the system and 
Vijnanabhiksu and his followers make it very close to Vedānta. 


Now let us take up the second group consisting of the Nydya 
and  Vaisesike systems for consideration. According to these 
philosophies, the world is created by God (isvara) whose desire, 
knowledge and will are eternal. Existence of God is to be inferred. 
Any effect has a creator or producer as its nimittakarana and in the 
case of the world Isvara is the creator. The world with its things is 
to be analysed and their differences understood which make man 
aware of reality, reality which leads to the tribulations of existence. 


The final goal is termed ‘apavarga’ or absolvations from worldly 
sufferings. 


According to the Vaisesikas there are seven categories, which 
are really ontological. They are Substance, Quality, Action, Universal, 
Specialities, Inherence, and non-existence. Knowledge of these 
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categories by way of comparison and contrast leads to real knowledge 
which helps to attain apavarga. g 


According to the Naiyāyika-s the categories are sixteen beginning 
from Duhkha and ending with Apavarga. Erroneous knowledge and all 
other sufferings given birth by it will be dissolved and apavarga will 
be attained. The nature of causality in these schools should be clearly 
understood. It is not the ‘satkāryavāda’ as we have seen in the Sarikhya 
and Yoga systems but Aramsbhavada which means an effect is that 
which is produced or created newly. An effect is different from its 
cause. A pot is different from clay and a piece of cloth is different 
from the threads which make it. Anything which is born has a cause. 
A cause is defined as one that invariably exists prior to the effect. 
Only the essential required for producing is the cause,others are 
termed as Superfluous. The means of knowledge, according to the 
Vaisesikas, are two: Perception and inference. Verbal testimony is only 
an Anumdana, a case of inference. 


The Naiyayika-s add one more, the Verbal Testimony. Knowledge 
is a quality of Atman and is produced and destroyed. It emerges from 
the contact of Atman with the mind. The substances are nine in 
number: Earth, Water, Fire, Air, Ether, Time, Space, Atman and 
Manas. Qualities and. Actions exist only in substance through the 
relationship of inference. So a substance is defined as one in which 
quality or Action inheres. Any kind of movement is an action. 
Universals are those which give the class idea, they inhere in 


Substance, Quality or Action. Specialities are the special properties 


residing in the eternal substances like atoms otherwise how to 


distinguish one atom from another. 


or Inference is a separate category though it is only 
Non-existence or Abhdva is a separate category and is 
known by the knowledge of its counter-part. For example, if we know 
there is no pot, we must have known previously what a pot is. 
Inference is called Anumana for it follows another means of knowledge, 
say perception. Verbal testimony is the speech uttered by a reliable 
person. Vaisesika-s do not admit verbal testimony as a direct means 
f knowledge but include it as Inference. Both schools hold that 
= COO USB OF Bales BESANIAR' HB the atoms. 


substances are ma 


Samavaya 
a relationship. 
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Two atoms make a dyad, and three dyads a triad and so on, 
and make the whole, which is not a conglomeration of the parts but 
a new entity. Thus they are opposed to the Satkaryavada of the previous 
schools. Here also there are two views regarding the production of 
the Avayavin. For example, a black pot is made red by baking it. 
According to one view the black pot and its parts are changed into 
red ones at the same time, another view is that by baking it the parts 
of the black pot are changed into red ones, from the atoms and the 
whole emerges due to the normal process mentioned above. The first 
is called Pitharapaka-vada and the other Piliipaka-vida. This is a short 
review of the Dargana-s consisting in the second group. 


Now we may turn to the third group consisting of the Buddha 
and Jaina schools. According of the Buddhist though the life consists 
of four truths which are suffering (duhkha), the source of suffering 
(Samudaya), the path (marga) and the preventions (virodha). The 
suffering consists of five branches (skandha). They are sensation 
(Vijfiana), knowing (Vedana), the names (Samjna), Impressions (Vasana) 
and form (Ripa). All conscious and non-conscious beings and 
constituted by particles, atoms. There is no whole apart from the 
atoms: a conglomeration of atoms is the whole. (Knowledge is of two 
kinds Nirvikalpaka (non-analytical) and Savikalpaka Analytical). 
Vedanakandha consists of pains and pleasures and neither of these. 
Names are ‘the cow’ etc: When the class cowness and individual cow 
are known and amalgamated into one knowledge it is called Sara 
(Name). The right and wrong acts produce impressions (Samskara-s) 
which are sources of remembrance etc. Awareness of all impressions 


are momentary (Ksanika) and their prevention is Nirodha which leads 
to liberation. 


Means of knowledge are only two: Perception and Inference. 
In the definition of perception the word ‘abhrdntam’ (non-illusory) is 
also introduced. It suggests that Inference is illusory, even though it 
is valid, as it does not deviate from the object of knowledge. Five 
senses, their objects, mind and the body are called twelve Ayatana-s. 
All these are momentary (Ksanika) by the inference that all that exist 
are momentary just like the flame of a lamp. All other means of 
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Knowledge advocatedi by oiher Philosophers simply do not exist or 


can be included in the two accepted by the Buddhists. 

There are four kinds of Buddhi 
Yogacara-s and Madhyamika-s. According to the first things exist only 
for four moments, dtman termed as Pudgala is also so. Sautrüntika-s 
say that for all Beings with a body, there are five branches or Skandha-s. 
Form (Ripa) sensation (Vedana) Name (Samjna) and Imprssions 
(Vasand). There is no Atman apart from these. External things are 
non-perceptible, only through sensation their existence is inferred. 
Things mean things in themselves (svalaksana). Sentences mean what 
one excluded from the expressed (apoha). By constant constriction on 
non-atman when the flow of knowledge ceases one gets liberation. 
According to the Yogdcdras the Universe is nothing but knowledge. 
Madhyamika says the universe is void (Siinya). There realization of void 
is liberation. The Buddhists do not accept God (lévara) but accept 
transmigration (sarisára). 


sts: Vaibhasika-s, Sautrantika-s, 


The Jaina system is, in reality, older than Buddhist system, 
and believed to have been founded by Vardhamàna, the twenty-fourth 
Tirthankara or Prophet. The whole Universe consists of two principles, 
Jiva and Ajiva. Jiva is animate and Ajiva is inanimate. The Jainas 
believe that not only Jiva exists but also that it acts and is acted 
upon. It is both an experiment (bhokta) and an agent Karta. Its intrinsic 
nature is one of perfection and it is characterized by infinite 
intelligence, infinite peace, infinite faith and infinite power,but during 
its union with matter which constitutes samsdra, these features are 
obscure though not destroyed. Knowledge is not something that 
characterizes the Jiva, it constitutes its very essence. No self without 
]üàna or Jñāna without self is conceivable, this is a point in the doctrine 
which well illustrates its distinction from Buddhism. Ajiva is divided 
into Kāla, Aküía, Dharma and Adharma and Pudgala. A person who 
wants to lead a spiritual path has to take five vows:- 


Ahirisü, Satya, Asteya, Brahmacarya and to renounce the world. 
Jainism also believes in transmigration and the theory of Karman, the 
fruit which is to be experienced by the doer. 

isti f 

Now wecwillheve-assunyey. RAAE fourth group consisting of 


EET DE en 
the Pürva-mimárisüa and the Uttara-mimamsa. Mimarisa means thor gh 


consideration and discussion. Truly speaking these two are actually 
the Vaidika-dargana-s as they interpret the Vedas to find out the truth 
and entirely rely upon them. The Parvamimarisd is concerned with 
the interpretation of the Karma-Kanda portion of the Veda, especially 
the Brahmanas, whereas the Uttaramimamsa investigates the Vedantas 
or Upanisads to arrive at truth. Both have many common concepts 
of inerpretation but they differ widely and basically in their approach 
and result. 


Jaimini is the propounder of the Püroamimümsü system and 
Badarayana of the Uttaramimamsa. Sankara Bhagavatpada interpreted 
the sūtra-s as aiming at Advaita, while Bhaskara did it to mean 
Bhedabheda, Ramanuja as Visistadvaita and Madhvacarya as Dvaita. For 
our purpose we are here mainly concerned with the Advaita view. 


According to Both systems truth can be arrived at only through 
the correct knowledge of the Vedas which are self-evident, self-valid 
and authoritative. The senses can help us to apprehend objects within 
their range, but verbal knowledge can take us behind to understand 
truth which is absolute. We will refer henceforth to the Purvamimamsa 
as simple Mimarisa and to the Uttara-mimamsa as Vedanta. 


As the Vedic statements enjoin men to perform certain rituals 
and rites to attain happiness or some desired objects, these are to be 
performed by human beings. One knows that a certain ritual is to 
be performed one gets the expectancy how to perform it. The method 
is given in the Brahmana portion of the Vedas. Thus in respect of 
an enjoined act man becomes qualified (adhikarin). The total import 
of the Vedic passage is that the duty is enjoined (niyoga). Some of 
the parts of the performance have Seen results, others have Unseen 
results. Anyhow the acts are to be performed according to the method 
prescribed. The rituals which are prescribed with their respective 
results are called the rituals with a reason (nimitta-karma). The rituals 
and rites to which no results are attached, just like the daily worship 


of Sandhya or repeating the Vedic passages are called permanent duties 
(nitya-Karman) 


The performance of Nityakarman purified the mind. Thus 
according to the Mimamsakas, the Vedic passages enjoin some duty 
to arrive at some import. IRe Vedanta, on the other hand does not 
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share this view. The statements of accomplished are also equally valid. 
The Upanisads state Brahman is one, omnipresent, omniscient, 
unattached, without beginning or end. It is also the efficient and 
basic cause of the emergence, existence and destruction of the universe 
and the passages have got absolute validity. 


The Mimüárisaka-s are of the view that the performance of the 
enjoined rituals and rites produce a merit in the performer which 
leads to absolute bliss which is termed as Svarga etc: The Vedantin-s 
do not agree with this view. Their position is that only right knowledge 
can remove the ignorance of our own nature. So the acts cannot in 
any way lead us to the highest goal which is Moksa is identical with 
Brahman. When the ignorance is removed, the natural bliss of Existence 
is removed, the natural bliss of Existence shines forth. This is Moksa 
or removal of ignorance. Thus though the Mimarisaka-s are Validika-s 
and recognize, the absolute validity of the Vedic statements they differ 
in their basic outlook and arrive at different conclusions. 


Next come the Carvaka system. In Indian philosophy the word 
‘Carvaka’ means a materialist. The Carvakas hold that perception is the 
only valid source of knowledge. They point out that all non-perceptual 
or indirect sources of knowledge like inference, the testimony of other 
persons etc. are unreliable and often prove misleading. We should 
not, therefore, believe in anything except what is immediately known 
through perception. Perception reveals to us only the material world, 
composed of the four bhiita-s or elements of matter, viz. air, fire, 
water and earth, the existence of which we can directly know through 
the senses. All objects of this perceptible world are composed of these 
elements. There is no evidence that there is anything like immaterial 
soul in Man. Man too is made wholly of matter. 


The survival of man in any form after death is, therefore, 
unproved. The existence of God also is a myth, God cannot be 
perceived. The world is made by the automatic combination of the 
material elements and not by God. It is foolish, therefore, to perform 
any religious rite either for enjoying happiness after this life in heaven 
or for pleasing God. No faith should be put in the Vedas or in the 
cunning Priests who earn their livelihood by exploiting the credulity 
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The highest end of life, for a rational man should, therefore, 
be the enjoyment of the greatest amount of pleasure here in this life 
of which alone, we are sure. It is foolish to forego the pleasures of 
life simply because they happen to be mixed with p^in. It would be 
as though one were to reject the Kernal because of its husk or cease 
sowing crops for fear of cattle. We should try to get the best out of 
this life by enjoying it as best as we can and avoiding as far as 
possible the chances of pain. 


. We grouped Samkhya and Yoga together because they are very 
similar in their concepts. Sümkhya is derived from Sarikhyá which 
stands for Buddhi or intelligence. By using the modernterminology 
one can even say that Sarikhya stands for science and Yoga for 
Technology. Science and technology go together to do good for 
mankind. According to Sarikhya Prakrti, consisting of three factors 
called Gunas, evolves, into the manifold universe. It is the first cause 
of the Universe excepting only spirit, Purusa which is uncaused. This 
doctrine is known as parindma-vada, the theory of change. 


Yogasütras lay down the discipline to be followed to achieve 
the goal. They are Yama-s, satya, asteya, brahmacarya, aparigraha. 
Niyama-s are those which cultivate virtues and comprise Sauca, santosa, 
Tapas, svadhyaya and Isvarapranidhana. The proper Yogic training follows 
the ascetic preparation. This form of discipline is very ancient which 
was known to all philosophers. The Nyaya and Vaisesika schools hold 
that substances are made up of particles beginning from the atoms. 
The Buddhists do not accept God and accept transmigration. Jainism 
also believes in transmigration. Vedanta's position is that only right 
knowledge can remove the ignorance of our own nature. Carvakas 


view that it is foolish to forego the pleasures of life simply because 
they happen to be mixed with pain. 


This is a brief survey of the Astika dargana-s and Nüstika daráanas, 
mainly dealing with the obvious differences between them. 
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Editing of Commentatorial Texts with special Ref- 
erence to Aradasa’s commentary on the Vadhiila- 
Srautasutra 


Prof. B.B. Chaubey 


A large amount of our ancient knowledge is still lying 
unexplored in the form of manuscripts written in various scripts 
prevalent those days. These Mss were originally written on birch - 
bark, palm - leaves, hand - made paper etc. and were available to 
the scholars for their use. Later on, these original writings continued 
to be copied by various acadamic agencies. Sometimes kings were 
interested in having a collection of Mss in their possession, and for 
this purpose they had appointed many scribes who used to copy 
down the Mss both new and old. In this process of copying and 
recopying, the texts suffered a great deal of textual variation which 
we call ‘textual corruption’, caused by many reasons. These textual 
corruptions, no doubt, pose problems in arriving at a correct reading 
of the text, but more serious matter of concern it becomes when the 
Ms from which a transcript is prepared is in brittled condition. Such 
transcripts have a large number of lacunae which create problems in 
preparing a critical edition of the text. It is well known, that Yaska! 
himself has pointed out, that after the composition of the original 
ancient Vedic literature there came a period when people could not 
easily understand the purport of the Vedic texts. So it became a 
necessity that some one who had learnt the original texts through 
the tradition of teachers, should write commentaries on those texts 
for the benefit of others. There has been a long tradition of writting 
such commentatorial texts. and these commentatorial texts, besides 
their originals, have been preserved in Mss collections, notwithstand- 


1. map AI ASA sree sas : i 
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ing most of them have not been recorded in Catalogues. The original 
Vedic texts, especially those belonging to the sütra-literature, cannot 
be properly understood without the help of their commentaries. So, 
bringing out critical editions of such texts of commentatorial nature 
is a very important field of research. 


In 1920 it came to the notice of Prof. Caland that some Mss 
of Vàdhüla school written in Malayalam script had been discovered 
in Kerala by the Pandits of Madras. One of such Mss entitled 
Kalpágamsangraha was sent to him. It was in Grantha script, hence it 
was not very intelligible to him. However, he noticed that the Ms 
consisted of three different parts, viz., (i) a complete text of 
Kalpügamasangraha of Aryadasa or Acaryapada, (ii) Prayogasandarbha or 
Prayogakalpanü of Siva-árona and (iii) a small part of a Karikas. Caland 
tried his best to go through a considerable portion of the text and 
brought into light many important information! about the so far 
unknown commentary of Aryadasa. About the commentary Caland 
expressed his view that we would be disappointed if we hope that 
a Vyakhya was before us and we have to substract Vadhüla$rautasütra 
out of it. Since Caland was interested to publish the 
Vadhtlagrautasitra and as there was no possibility to any any apparent 
help from the commentary this end, he did not make up his mind 
to continue this project to bring out its edition. In 1940 and 42 the 
Vadhüla Srauta Sutra, was shown in the Trivandrum Sanskrit Series 
(No XLIVY Travancore University Publication as ‘Under Preparation’. 
But this has not been published so far." In 1975 Prof Witzel, too 
gave some information about the commentary of Aryadàsa. In 
Concluding part of his paper he had announced to publish all available 
texts of the Vàdhüla school, but he did not say anything about the 
publication of the commentary. 

After bringing out my critical edition of the Vadhüla Srauta 
Sutra in 1993, I had in my mind also to bring out the critical edition 
of the commentary of Aryadasa. But at that time I could not take up 
this project. I was rather interested in bringing out first the critical 





1. Uber don Vadhulasütra', AO Vol I (1925), pp 3-13 
2. Witzel, Michael, ‘Eine fünfte Mitteilung Uber dus Vadhülasutra, Studie zur 
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edition of the Vadhiila-Anvakhyana’, a very important text of the 
Vàdhüla school. When that text was under print it to my mind that 
Aryadaésa must have referred to and quoted from Vadhila. 
Anvàkhyàna in his commentary. Moreover, Caland, too, had pointed 
out that Áryadàsa has quoted some passages from the copy' of the 
commentary of Aryadasa on the basis of Madras and Adyar Mss, 
which were with me. Keeping in view the corresponding Sütra-s of 
the Vadhiila Srauta Sütrü I prepared sūtra wise Vyakhyd-text which 
proved to be very useful, not only in identifying the quotations and 
knowing the exact nomenclature of the text, but also in correcting 
some of the doubtful readings as well. I was astonished to find at 
least 39 references to Anvakhyana in the Vyakhya. This Vyakhya of 
Aryadàa helped me not only in the matter of Anvakhydna-text but also 
knowing many things about the ritualistic procedures and meanings 
of different technical terms used in Srauta rituals. so, I undertook the 
project of bringing out the critical edition of this important Vyakhya. 
When an editor starts working on preparing a Critical edition of a 
Sütra text or that of a commentatorial text, he confronts with same 
problems. Some problems are of the general nature which come to 
every editor, but some are of specitic nature. The most important 
thing for an editor is that he must have the sound knowledge of the 
discipline of the text which it belongs to. If a person does not know 
about the intricacies of the rituals and the technical terms used for 
them, he would not be able to edit such a text properly. Here I 
would like to mention some problems which I am facing in preparing 


the Critical edition of the Aryadasa-s commentary on Vadhüla Srauta 
Sutra. 


1. The problems of identifying and procuring Mss of the text- 


At present following Mss of the commentary of Áryadàsa exist 
in different Manuscript collections- 


(i) Vadhulakalpavyakhya, posited in the Government Oriental Mss 
Library, Madras under No R 2978; Devanagari script; composite Ms 
containing the Kalpagamasangraha of Aryadasa, (pp.1-377) and 


1. Vadhūla-Anvākhyānam, Critically edited by prof. B.B. Chaubey, Pub. from 
Katyayan Vaidik Sahityas.Prakashan,, Jkleshiaxpue ROO Foundation USA 


Editing of Commentatorial Texts with special... 71 


Prayogaklrpti of Sivasrna (pp 377-498) and miscellanious Grhya Prayoga-s 
(498-552). However, at the close of the Ms ‘gia ST Tess empires WHrar | 
amaai 7’ is given. This Ms is a copy of the manuscript which 
was in possession of Nedumpili Mana and compared with that of 
KadnnaSeri mana. 

Qi) Vadhülakalpasütravyakhyà, posited in the Adyar Mss Library, 
Madras under No TR 6361 (acc. No 63371-73); Devanagari script; 
composite Ms containing the Kalpagamasangraha of Aryadasa (Vol I 
& IL pp1-772), Prayogaklrpti of Sivagrona (Vol III; pp 772-974) and 
miscellaneous Grhya rituals under the title yasamaq (Vol III, 
pp-979-1071). At the close of the Ms ‘afd arse mene amr | HATTA 
WA: is given. This Ms is a copy of Madras Ms No R 2978 as it is 
clear from the colophon : ‘SaensamayHamena eA fateaatte 
yet’. This copy was prepared by Narayana Sharma and completed 
on 18.11.23. It may be pointed out that though this Ms is a copy of 
the Madras Ms, it fills most of the lacuna left in the latter. 


(iii) Vadhülakalpasütra Vyakhya, deposited in the Oriental Institute 
(M.S. University of Baroda), under acc. No 12110; Devanagari script; 
folios 101(202 pages serially paginated). It covers the commentary of 
Vadh $S from beginning to the fifth Prapathaka, Anuvaka 1. as it is 
clear from the last page No 201 ‘sfa tasses fadia: . However, the text 
of commentary, as given at the end, does not belong to Prapathaka 
5, Anuvüka 1, It, rather, belongs to the commentary of Vadh Ss X1.22.11, 
ie, Prapüthaka 11, Anuvaka 8, which deals with the Asvamedha. This 
Ms is a transcript of Madras Ms No R 2978, prepared in 1922. It is 
incomplete. 

(iv) Vadhiilakalpasiitravyakhya, deposited in the Oriental Institute, 
Baroda under acc. No 13080 in two parts, a and b; Devanagari script; 
folio 1-211 and 212-313 (by composite Ms containing the 
Kalpügamasangraha of Aryadasa and Vadhülaprayogaklrpti of Sivaárona. 
This Ms does not contain the commentary of Aryadasa from the 
beginning. It begins with Prapathaka 5, Anuvaka 3 and ends with the 
description of  Rsabhasara. After that the second part i.e. 
Vadhilaprayogaklrpti of Sivaárona starts and runs upto the end of the 
latter text. It does not have the text of Grhyakalpasütravrtti which is 
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found in the Government Oriental Mss Library, Madras and Adyar 
Mss Library. 


(v) | Vadhülakalpasütram ^ Savyakhyam (Kalpagamasangraha) 
deposited in the Oriental Research Institute and Mss Library, 
University of Kerala, Trivandrum under Nos T 1083 (S.No 16276) and 
T 1147 (S.No.16277); Devanagari script; composite Ms containing both 
the Kalpagamasangraha of Aryadasa, Prayogaklrpti of Sivagrona and the 
Vadhülagrhyaprayoga. 


It may be pointed out that among these Devanagari paper Mss 
Madras Ms is the oldest one from which all the remaining MSS have 
been copied. From the colophon of the Madras Ms. (No R 2978) it 
is obvious that it was copied from the original Palm-leaf Malayalam 
Ms which was in possession of Nedumpilli mana and compared with 
that of Kadannseri mana. These two families have traditionally been 
regarded as the leading families belonging to the Vàdhüla school 
since 17th century, when a head of house Talanallur Illam was 
partitioned into four houses. These families have preserved the oldest 
Mss of the Vàdhüla school in Malayalam script. Prof Yasuke Ikari of 
Kyoto University, Japan in his search of Mss. Vādhūla school has 
got Zerox copies of a good number of Mss of the Mss of Govt. 
Oriental Mss Library and Adyar Mss Library. I am trying my best to 
get the copies of all the Mss of the Kalpagamasangraha of Aryadasa, 


so that I may bring out an authentic edition of the commentary of 
Aryadasa on VadhsSs. 


The nomenclature of the composite Mss, which we have 
mentioned above, as Vadhilakalpavyakhya or Vadhilakalpasiitra-V yakhya 
is very confusing. It may appear to any body that the entire Ms is 
a commentary of Vadhülakalpasütra whereas it is not so. As a matter 
of fact, this nomenclature applies to the first part which is actually 
a commentary on Vah SS written by Aryaàsa, Remaining two parts 
are of the nature of Prayoga-text related to Srauta and Grhya 
respectivaly. Again, this title has been used for the original text of 
the Vadh SS. When I started the work of preparing Critical edition 
of Vadh SS I thought that the Vadhülakalpasütravyakhya would be a 
commentatorial text.But after preparing the base copy it became clear 


that actuallly thi text was original tex "having nothing to do with 
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Vyakhya. Such confusions generally occur when the Mss bear a wrong 
title. So, the first task which an editor should do is to know the 
nature of the text whether it is actually an original text or a 
commentatorial text. The editor may find some clue to this end in 
the Mss themselves, besides the commentatorial style of the text. At 
the end of the first Anuváka of the first Prapáthaka one finds a statement 
sarees eT AS SANE: (M.p.15) and semen emm 
TISTE: (Adp.86). These closing statements in the Mss make us belive 
that the text - dealt with in the Ms is definitely a commentary by 
Áryadása or Acaryapada, which has been named as 
Kalpagamasangamasangraha. It is generally seen that commentators give 
a specific name to their commentaries. 


2. The Problem of displacement of the folios. 


In preparing Critical edition of a text the editor confronts with 
a problem when he finds no relation or continuity of description of 
the topic in a line as given in the Mss. When I was preparing the 
‘base copy’ of the commentary of Aryadasa this problem came to me 
at several places. On page 26.e.11 in the Madras Ms the text reads 
as WA bald | Fara vans qn aset caa vant armenta" This text also 
appears in the Adyar Ms which is a transcript of Madras Ms, as festa 
aed Teal Aaa WSS TAs: aset fa Ra armia! (p.60,1.6-7). Here 
there is no link between the topics dealt with in the texts aand 
masa: and sat AN mamng aaaeiid, as the former statement is 
related to Agnyádheya while the latter to the Darsapaurnamasa. After 
going through the entire text, I noticed that the text beginning with 
s cr smem and ending with sad seta (p.30, 1, 1 in M and 
p 67, 1.5 in Ad Ms) belongs to Darsapaurnamüsa and has nothing to 
do with Agnyddheya. The text immediately after AMAA WISIS THE: 
should be agim Gates which is found in M Ms on p 30,12, 
and Ad Ms on p 67, 1.5-6. By doing this I have construed the text 
as : Saari Wel qt | gag freti aaaea a daria. Thus we have 
reason to believe that this has happened so because of the displacement 
of the folios in the original Malayalam Palm-leaf Ms from which the 
Madras Ms was copied. The correct place of the folio containing the 
text beginning with 3s cft and ending with sid amaia must be 
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under Daríapürnamüsa between z*meféWt nea ni fut (M, p33,1.19;Ad 
p.75,1.1) and z9miqv«h. In the Madras Ms and Ad Ms text is given 
as : gumai wes ni ea | serge, 
Similarly, the text of commentary on Agnihotra beginning with 
"E Wasa .W.. AAMAS Heft emm: zone (M p. 288,1.8; Ad p606,L2) and 
ending with agen seafrserceria (Mp 293, 1 9) running to 102, 
lines in M equal to 5 pages of 20 lines, has wrongly been given in 
Ràjasüya Prapathaka. The text as given in the Ms is as : 
À aisa (M p 293, 1.9; Ad p 615, 1.13). Here one 
may easily understand that there is no relation between the two 
statements, viz., feRSaaiiA and Samda aesa. This 
has happened because of the displacement of folios in original Mss 
of the commentary which are in possession of Nedumpilli mana and 
Kadańńaśśeri mana. It may be pointed out that the copyist has clearly 
mentioned in the margin with an indication of sign (x) at page 288, 
line 8 as 3T ARM: 3TETTESRGITHTHYW : ie, here the text is broken and 
there is also a loss of the commentary on two chapters, viz, second 
and third. Whether the loss of the commentary of two chapters is 
due to displacement of folios or due to damage of the folio, is not 
mentioned. On page 280, 1.19 there is a text ‘tart fasrmfimr3csiredi- 
wary, | d aT Fears: .’ About this text there is a marginalia note of 
K.C. Venkatasubrahamanya Sastry stating X 19 ANN an Re? unt 
& Vit ofer erue Tehran 323 I c adl ar rta ger ufo 220 WU tv 
Wat ECNE asus -. Wa fr wits sft FARE, In this marginalia 
note it is before afma There should come the text beginning 
with agane: ( M b 282, 1.6 ) and thereafter would continue the 
text beginning with afmeratedutidat etc, given in the Ms. This 
wrong position of texts is due to displacement or transposition of 
the folios in the original Ms. Here the marginalia note helps us for 
proper placement of the text. In my base copy I have construed the 
text as per suggestion of the marginalia note. The displaced text 
originally belongs to the commentary on Vadh SS IX. 7.4. to IX 7.40 
(Anuvaka 2). It may be pointed out that this marginalia note is not 
given in the Ad. Ms. This displacement of folios in the Mss troubles 


the editor very much in preparing critical edition of a text of the 


commentatorial natur i 5t 
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published. I could notice the displacement of the folios in Mss of the 


commentary of Aryadasa, because I had my Critical edition of the 
Vadh 5S with me. 


Besides these two above-mentioned problems, there are some 
other problems, too, which an editor faces in preparing Critical edition 
of a commentatorial text on Sütra-texts. Among these mention may 
be made of the following ones- 


1. The problem of separating the Sütras from the commentary. 


2. The problem of deciding the Sütra on which commentary is 
given. 


3. The problem of deciding the length of a Sütra in the 
commentatorial text. 


4. The problem of filling the lacuna and reconstructing the 
broken or omitted texts. 


5. The problem of identifying the quotations or authorities 
quoted in the text. 


6. The problem of correcting the readings of Sütra-text on the 
basis of commentatorial text or vice-versa. 


I am not going to discuss these problems here because they 
need separate discussion. 


Some of the Important Features of Aryadasa’s Commentary on 
Vadh SS- 

1. In the beginning of his commentary Aryadasa discusses the 
importance of the six Vedangas for the fulfilment of the Purusartha. 
According to him, the threefold Veda, spread in many Sakha-s, cannot 
accomplish the Purusartha aiei; AAAS TRIE AT AAA 3 
qA veut arated aan dae: uvarafufaqt- M, p2). 

2. Aryadasa, in the very beginning, makes it clear that he is 
going to comment on the Kalpa which has been composed by Vadhüla 
according to his own intellect and learning, leaving aside the 
interpretation of such words which are nigadasiddha i.e well explained 


in the Vedic text itself Gami ayqeracin wae: wet: qun wmm 
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He says that the rituals should be performed by such a person 
who knows the Süstra-s well. The details of rituals should be learnt 
from the concerned literature. Here he makes it clear that while 
commenting on the Vadh $S he would not give all such details lest 
there be unnecessary expansion of the text (eaae THN AAA AI 
aeisi: 8 Werikawareents: afrdtad- M.p.3) Aryadasa says that 
some Acaryas explain the Samskara-s i.e. the rituals to be performed 
in detail, for which they also mention such actions as have been 
given or which are prevalent in other recensions. They also give 
etymologies of the words, as it is a function of Sabda-Sastra, But unlike 
this Aryadasa interprets the Vadh SS taking the words and their 
meanings as well known, both in Loka and Veda (serra: sare HERT, 
spas: | da afr meea s fü irat wate | Wee: meremur qu aA 
PAI app wp qp Gade: Westar Weta Bbara areal fara: 
-M.p.3.) 

3. Pointing out the speciality of the treatment of the Srauta 
rituals Aryadasa states that the authors of the Kalpasiitra-s do not give 
any injunction on their own behalf. They only mention the 
employment of the sense which has been expressed by the sentences. 
There is no touch of any injunction in their prescriptions. If some 
injunetions transpire in their statements it is because of the imitation 
of the Brahmana-Vakya-s (isi sf asa: | Ha AAA zr ami fate: (pem 
aera data ea: feat. aay aesa aft 
ferfeasrarel, ref siTetureeear geste a STATA laa’ fe M, p.4-5). 

4. Aryadasa mentions in his commentary that the Vadh SS, 
though belongs to the Tuaittiriya tradition, has a separate entity in 
many ways. The mantra-s used in this kalpa do not tally with the 
Taittirtyasruti, Aryadasa gives examples of variations of mantra-s 
between the two traditions. He is of the view that Vadh §S is also 
oe to other schools in the matter of mantra-s and rituals. (GEI 

AA Se A Hed RETR | Sala: Hf ay’ gA AT RIRA EAT | 
faea gA re A A A Sate r ea rA Ri aed eiT ÀA 
aiarar GAA NEAN SH A RR shel MUERAN | ara: AE- 
ATTRA SEIT aT Se M, p.8.) 
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5. Aryadàsa mentions that prior to the Vàdhülas there was a 
recension which they followed. Vàdhüla composed his Kalpa on the 
basis of that Sakhd, which was lost. He composed his Kalpa with a 
view to preserve that Sékhd-tradition. For the preservation of 
Sakhd-mantra-s the teachers used to teach them to the students in the 
very beginining commencing with Yajnopavita and then taught their 
Kalpüs (Gata mammai sen Waa AA | spas eT Sa EARRA sheet 
Armes rer ferret adt a few SFA supra wofe fe RA: aan, 
TAL FeT-Mp 8-9.) 


6. Aryadása mentions about four sub-sections of the Vadhül 
SS, viz., Kaundinya, Agnivesya, Galava and Sünkha (FA R fae ? 
of arererarfafa | $ À eni ange ? EAA TAA SEGUE | IST f. Mes 
SM: MAA: rarement fatear semfafa- -M, p 4). 


7. Aryadàsa refers to many known and unknown authorities, 
several important texts (some of them have not been published so 
far) and quotations from lost or unpublished texts. He refers to a 
very unique text, viz., Anvakhyana (about 40 times) which I have 
edited and published recently. This is a single work of its kind in 
the history of Vedic literature, known to us so far it was the 
commentary of Áryadàsa which provided me definite information 
about the correct nomenclature of the Vadhüla-Anvakhyana. He very 
frequently quotes a text Anupada which seems to be related to Vadhula 
school (SASIE See SIT STA orari faut; X safer We: | a faeeaedt SATT 
yafd— Mp.5-6). 

8. Aryadasa is a commentator who emphasises the knowledge 
of mathematics for the ritualists.In connection with the interpretation 
of shares of Daksind to Rtviks he quotes a Karika of his Upadhyaya 
to justify Manu’s statement, viz., 

wider ge At ut | 
qdifeegetarsmpenqal smt urfezt: 11 * 
This Sloka of Manu is generally irterpretated by the commen- 


tators as: Daksind to be distributed among the main four Rtvik-s, viz., 
Hota, Adhvauryu, Brahma and Udgātā, should be half of the whole; the 
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next group of the four Rtvik-s viz., Maitravaruna, Pratiprasthata, 
Brühmanücchamsin and Prastota would get half of the remaining half 
of Daksinà; the third group of four Rtvik-s viz., Acchüvüka, Nesta, Pota 
and Pratiharté would get on third of the whole amount of Daksina 
and the fourth group of four Rtvik-s, viz., Gravastuta, Unneta, Agnidhra 
and Subrahmamya would get the fourth of the whole. Aryadasa does 
not agree to this interpretation. He says aird af AH ATT RAT CRATE 
arrest | srqnfanrrartacts uror gra GIUE EIN arm A IAG | Sta fermes aay Seen 
AAA: | ATAA STATE FRA Fa- 

Spar aat at d: agf | 

Ta HET À err faan girig: gia lt 


Thus, according to this formula, the Daksina to four main Rtviks 
would comprise half of the whole, to the second group of Rtviks half 
of the first group, one third of the first to the third group, and 
one-fourth of the first group to the fourth group. So, ratio of Daksina 
to be distributed among the four groups of Rtvik-s would be 12:6:4:3. 
According to this ratio, if 100 cows are distributed, main group 
Mukhyah would get 48, the second group, ie. Ardhinah 24, the third 
group i.e Trtiyinah 16 and fourth group, ie., Padinah*. In support of 
his this view Aryadasa quotes the authority of the Anupadakara. He 
writes: dar agaaa ied- aaa RE2Ieprf A: Teas la aT a ATTA eae 
afit: Ue Ue afa: | we Be AAR: i 


It may be pointed out that the division of Daksind among the 
Rtvik-s according to the ratio given by Aryadasa and supported by 
Anupadakara is more authentic than that given by Latydyana Srautasütra 
and Drahyayana Srautasiitra, according to which the ratio of Daksind is 


8:4:2:1 which goes against the purport of the terms Ardhinah, Trtiyinah 
and Padinah. The text of Latss and Drah SS is: 


Tea cau SIT HAT: age Cees Y 
UTS AATE RET ETT SAT: | s 


1. Vy& on Vadh $S, VII. 14.27 

2. SS ma maem, easel ate aah qd wat afa. Vya 
Vàdhüla $s VII 14.27 um a peso? 

3. Ibid. 

4. LatSS IX J, eee g8 
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ABT fredda rere ARTA: $ 
cett oreet rgo. ura 1 


From this discussion about the shares of Daksinà to be 
distributed among the Rtvik-s as given by Aryadasa based on 
mathematical principle of ratio, it is clear that his views expressed in 
his commenrary on VadhSS are authentic. I hope with the publication 
of this commentary, the commentatorial literature will add in its stock 
such a commentary about which we did not know anything. This 
commentary would certainly throw much light about the Vadhila 
tradition and would help us in understanding the rituals prevalent 
therein. 
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Ancient Indian Methodology for Study and 
Modern Research Methodology 


Parboty Chakraborty 


Theoretical knowledge and its practical application are con- 
sidered as the two wheels of the chariot of science. To compose a 
scientific treatise or interpretation thereof need some system and 
device. Ancient Indian Sistrakara-s were quite aware of these methods 
to promote their compositions in order to render them comprehensive, 
systematic, appropriate, specific and accurate. Some of these devices 
are required only for the Sitrakara-s to make formulations and others 
were needed for the interpretation of the Sütra-s. Thirtysix (or near 
about) instruments or means treated as Yukti of a discourse or Tantra 
were technically called as Tantrayukti-s by the ancient thinkers of 
Ayurveda and Arthasastra. Caraka, Suéruta, Arunadatta, Gangadhara 
were primarily expounders in this respect. In middle age 
Tantrayuktivicara was composed by Nilamegha. All the exponents of 
Tantrayukti-s did not subscribe to the same idea about each method. 
But a common platform may be sought from their deliberations to 
make a theoretical study fruitful. These techniques of exposition may 
be taken into account to decide the hall mark of textual worth and 
scholarship of the author. A thorough analysis of the Tantrayukti-s 
Proves that the author of a treatise, whether ancient sastra and its 
interpretation or a research study and composition of a discourse in 
modern age, has to adhere to strict rules and regulations regarding 
the connections and mode of the usage of words, construction of 
sentences, arrangement of topics, lucidity and so on. Any study or 
research has to meet some conditions conceptually also, e.g. selecting 
the topic, the purpose behind the study, surveying the previous 
theories with reference to the selected study, refutation of or agreement 
with other opinions, coherence and arriving at a logical conclusion 
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etc. Some of the research methodologies are treated as valuable as 
Paficüriga Adhikarana of ancient Sastrakára-s. This paper aims at analysing 
and examining the two streams of Tantrayakti and the research 
methodology in its modern term. 


So long as the realisation of a subject is confined only for the 
consumption of the person himself, the formal devices are not so 
urgent. But the moment it is for the realisation of others, it requires 
the proper form, structure, argumentation and other processes to 
convince others as commented by Prof. Ratna Basu in the book, 
'Methodology and Sanskritic Research'. This statement is true also in 
connection with ancient Indian scientific treatises or commentaries 
thereupon. Every branch of science should have a subject matter 
which is called Adhikarana in Indian view, for which explanation with 
argumentation is felt necessary. Adhikarana, i.e. a theme of treatise 
may be of various kinds, such as Sastradhikarana, i.e. the subject matter 
of a science in general; Granthadhikarana the subject matter of a 
particular treatise. Treatises are divided into many Chapters. The 
theme which is the basis of a Chapter is called Adhyayadhikarana. In 
this way, the subject matter of a particular context is called as 
Prakaranüdhikarana. In different fields of research also, the research 
report should consist of a title in addition to other sections. S.M. 
Mahsin observed that the title should be a short phrase indicating 
clearly the main issue tackled in the research. The titles of different 
Chapters or contexts enable the reader to focus his attention. Here 
lies the importance of Adhikarana as Tantruyukti and its types. 
Formulating the objective of a study indicates what the study is about 
and why it is being done. 

It is now, apparent that giving the title or subject matter of a 
treatise or investigation necessitates a statement about the purpose or 
utility of that study. Prayojana as a Tantrayukti also refers to such 
statements which mention the chief purpose of a sastra. Without 
knowing the utility of any work, no one initiates anything. With this 
end in view, Prayojana is treated as one of the components in 
Anubandhacatusthaya which is the first step of our theoretical exposition. 
Other three components are Visaya i.e. subject matter, Adhikarin, i.e. 
he who has the right to study the treatise, Sambandha, i.e relation 
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between Visaya and Adhikarin. To deal with research methodology of 
different fields also, it is commonly believed that every science starts 
with observation and this observation is governed by a definite 
purpose. So in the steps for planning a research design, K. 
Ravichandra considers the second step as the purpose of the study. 


Purpose of study emanates from Samsaya, about a theory or 
treatise over which opinions differ and which leaves one in doubt. 
In research methodology of modern age also, five parts of an area, 
ie. Pancanga Adhikarana are admitted. These five parts are Visaya 
(subject), Visaya (doubt), the arguments of the opponent (Pürvapaksa), 
refutation to them (Uttara) and conclusion (Nirnaya)'. Doubt is often 
better than overconfidence for it leads to inquiry and inquiry leads 
to invention which is a famous Hudson Maxim in the context of 
which the significance of research can well be understood. The 


existence of Sarisaya prompts one to settle the issue and arrive at a 
conclusion removing the doubt. 


In the settlement of doubtful issues, the analysis should be 
coherent, systematic and marked by logical reasoning. Tantrayukti-s 
serve two important purposes here, viz, Vakyayojand and Arthayojana 
by which proper arrangement of different statements and obtaining 
of correct meaning becomes possible. Analysis and interpretation may 
be taken as a principal technique of a discourse. Analysis is defined 
as classifying, ordering and summarizing the matters of study or 
investigation. The Tantrayukti-s, viz. Yoga here serves the purpose of 
orderly arrangement. To guess the true import, this method is needed 
by the authors and researchers. In most researches, a hypothesis is 
formulated where the researcher resorts to a series of steps which 


are to be linked together in a manner where 


these Tantrayukti-s may 
contribute immensely. 


Thus the scientific method for a theoretical discourse or a 
research involves logical argument in the development of thinking 
and analysing. Research design is a plan which enables one to reason 
from observed facts and events to logically sound conclusion. The 
Tantrayukti, viz. Apadega stands for pointing out the definite cause of 
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an event. Finding out causal relationship necessarily is presupposed 
both by the thinkers of ancient Indian scholarship and modern 
methodology. The method of inference with proper arrangement of 
Pratijna, hetu, Udaharana etc. is an aspect of Yoga-tantrayukti, as defined 
by Cakrapàni Datta and Aruna Datta. Likewise, Bertrand Russell 
recommends the logical form for stating hypothesis. A logical statement 
depends upon inductive method of inference and it tries to establish 
a causal connection. The Tantrayukti, viz. Hetvartha here contributes 
as it implies the effect of cause and the application of its knowledge. 
C.R. Kothari states that good research is logical synthesising the 
process of induction and deduction. Logical process makes a research 
more meaningful. His assertions may be considered to hold good in 
ancient Indian methodology for expositions also. To achieve a logical 
conclusion, the Pürvapaksa and Uttarapaksa were accepted as a device 
in most of the theoretical sciences in India. The research activities of 
the applied scientists also are directed towards answering some 
practical problems where the causal relationship is needed. Each 
chapter there should be consistent, coherent and logically established 
(cf, Ratna Basu). To give criteria of a good hypothesis, it must be 
stated in such a way as it may be refuted. 


To make the study coherent and logical, the subject should be 
proposed and analysed on the basis of Vidhüna, i.e. right order. 
Atitaveksana, i.e. looking back to the earlier portion of the study for 
information and Andgatdveksana or prospective reference as two 
Tantrayukti-s. These methods prompt one to develop the themes one 
after another without being incoherent and unrelated to each other. 

Surveying the previous literature in that very subject is 
recognized essential in modern researches as well as in theoretical 
studies in ancient India. Critical appraisal of the previous studies is 
one of the steps for planning a research design. It is required for 
looking into different merits and shortcomings of related areas. 
Approving of others' opinions is regarded as a fantrayukti, viz. anumata 
and refutation of others’ sayings is called pratyutsara. Every work 
pertaining to the subject should be gone into and critically commented 
upon as directed by modern thinkers and in the critical commentation 
the role of pratyutsara and uddhara must be granted. 
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The analysis in a research programme or dissertation may be 
elaborate or brief. The yukti, uddeáa corresponds to brief statement or 
main idea in short whereas nirdega refers to elaboration of a theme 
which has been indicated in brief. 


According to K.Ravichandra, all the definitions of research 
design emphasise the economy of procedure. Thus, explanation or 
elaboration of a subject matter proves the use of a tantrayukti, 
vyakhyana. Generalisation and interpretation is one of the steps in 
research process. Like the modern thinkers, ancient scholars also 
attached due importance to brevity of expression. This technique was 
regarded as essential for composing sitra literature. Instead of 
elaboration, many implications and inferences are left off for the 
readers to derive at. The methods of aha and arthüpatti may here help 
in many respects. Clarity and unambiguity are the necessary conditions 
in the criteria of a good research problem. Tantrayukti-s may here 
help us to grasp the meanings of words which remain hidden or 
unexplained. Technical terms and words, as stated by Kothari, should 
be clearly enunciated while defining a research problem. There are 
two tantrayukti-s, Viz. padartha and svasamjna which are comparable to 
the aforesaid devices. Nirvacana, or the technique of etymology 
contributes much to the various types of researches like Onomastics. 


All the above discussions may point out that a systematic pursuit 
of knowledge was considered to be of.pivotal import in the exposition 
of scientific discourse in ancient India and in modern research also. 
S.M. Mahsin says that the aim of research is to extend the frontiers 
of knowledge. To understand a science fully and correctly, points out 
that the help of tantrayukti is sought by Suéruta and others. This 
technique for the study of the sophisticated subject matter is 
unquestionable and has been proved beyond all doubt. The concept 
of modern methodology is not unknown to the modern scholars of 
different institutions of higher study. Method means special form of 
procedure of orderly arrangement of idea. Obviously, methodology 
means the way of developing a concept, subject, object, text and 
explaining, illustrating, analysing it in words!. The core concept of 
methodology is indebted to tantrayukti-s to some extent. 
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Sanskrit as a Living Language 


N. Chitra 
Sanskrit: The Glory of Bharatham 


“afea dea aeea st eq erf" 

This eulogy on our Great Epic, Mahābhārata aptly portrays the 
greatness of our ancient langauge, the language of the languages, the 
Za, that is Sanskrit. Generally language is considered as the vehicle 
of literature. The strength of literature lies in the strength of the 
language. Sir Monier Williams, Professor of Sanskrit at Oxford states 
that Sanskrit is "the only quarry where the requisite material mav be 
obtained for-improving the vernaculars or for expressing important 
religious or scientific ideas". Sanskrit is considered as the treasure- 
house of knowledge (urifasmrmerma) IRAT: defines knowledge as Hia 
e: gri aro ami rense: Our scriptures, Purána-s and Itihása-s expound 
two types of or Knowledge. Mundaka Upanisad states" 3 fed afaact 
afd E Uefa ache”, ° Our ancient seers have visualised this ancient 
wisdom in their deep meditation and have chosen the łat as the 
best medium to communicate their experiences to mankind. This 
ancient wisdom is the vision of Upanisad—that part of Veda dealing 
with spirituality in all its subtlety. This wisdom that is dealt with in 
our scriptures is demonstrated in the lives of our sages and noble 
souls. It is handed down from generation to generation of Terma 
uN through the medium of Sanskrit language alone. Thus Sanskrit 
serves as a platform on which our ¥8fd or culture is built and 


1. Mundaka Upa., 1.1.4 
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nurtured from its infancy. The fact that these texts have withstood the test 
of time clearly bears witness to the truth of the subject matter expressed in 
the imperishable medium, that is Sanskrit. 


freies Hd- A thing cannot be set aside because it is too 
old or new: 


quara a ur ud s wm esed Taf | 
Ut Wr a WE UGISEDUTS, di 


These words of Kalidasa‘ cho the nature of the Sanskrit lan- 
gauge. Sanskrit is the classical language of ancient India. It belongs 
to the family of Indo-European langauges. Some of the oldest sur- 
viving Indo-European documents are written in Sanskrit language. 
Vedic Sanskrit is the oldest known stage of Sanskrit dating as far 
back as to 1500 BC or even earlier, many centuries before writing 
was established in India. The teaching was carried out through oral 
tradition. The main aim of the scholars was to elevate man from the 
realm of ignorance to the realm of divinity. Talking of sem the 
Rgveda declares “eat ard stat 43r" Hence, stress was laid on Sanskrit 
as a spoken language. Classical Sanskrit was a development of Vedic 
Sanskrit, which was spoken around 400 BC as a court langauge and 
was employed until 1100 AD as the language of the Hindu culture. 
Brahmi and Karosti were the earliest scripts used to record the 
writings, which were later, replaced by the Devanagari script, that is 
in use till today. Speaking about the influence of Sanskrit in relation 
to its loss in vogue, Professor Burrows of Oxford writes in his book, 
Sanskrit, “The prestige, sway and authority of Sanskrit grew in in- 
verse proportion to its decline in vogue as a spoken language”. 
Many of the spoken languges of India like Hindi, Urdu, Punjabi, 
Marathi and Bengali have descended from Sanskrit. Our Constitution 
refers to India as Bharatam signifiying "Spiritual seekers nation’”. 
1. Mülavikágnimitram, Act I 
2. = WEG: = WE: one revels in the state of Brahman. 
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The following verse highlights the Hed (glory) of Samskrtam and 
Bharatam. 


SET refait UTI Aa Mea SATO | 
daami SATA Ala SGT ST ASAT STR II 


quieres vtm -Sanskrit that is Complete and Perfection per- 
sonified: 


“Cepia gia eie". 

One of the etymological derivations of the word Sanskrit, «vfq 
(culture) and **$qW (language) are ineparable; to say in the language 
of Wh (logic), they always function as an integrated unit (44g). The . 
cultural tradition of a country is the reflection of human excellence 
and its achievement. A cultured society is a civilized society that has 
perfection as its nature (4®). Defining civilization, Saravapalli Rad- 
hakrishnan in a lecture delivered in Calcutta in 1942 declared 
"Civilization is a way of life, a movement of human spirit". Any 
movement, presupposes a living being endowed with a sense of 
freedom and a purpose towards progress. This spirit of freedom is 
the essential nature of an individual whose efforts towards the path 
of progress should be ceaseless till he reaches the ultimate goal of 
liberation (Hi) This positive tradition of our culture is indicated in 
the Upanisads in the form of three basic values—universality, non- 
aggressiveness and humanism. In the modern world, people talk of 
globalization, universal peace and harmony. This universal message 
is the vision of our ancient culture. 


wd sre ufu wd we RUE | 
wd vation yaq Wr fe gH TUER, 
The hoary antiquity of Vedànta is never a hindrance to the 
dynamism of the present age. This spiritual dynamism has created a 
condition that has influenced science and technology and in fact, 
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whole thinking of the mankind. This is made possible through the perfect 
communicating medium, which is Sanskrit language. 


Structure of Sanskrit 


Language is the simplest and most fundamental activity of 
human beings. The word ‘Langauge’ is derived from the Greek word 
“Logos” that refers to speech and the other faculty that distiguishes 
man from other animals, which is the power of thought. To effec- 
tively communicate, speech and thought should synchronize. The 
deeper the range of thought to be communicated, the richer becomes 
the language, which is the tool of communication. Such richness and 
versatility is the hallmark of Sanskrit, which has an impeccable struc- 
ture to communicate the thought process effectively. In the view of 
Sir William Jones, “the Sanskrit language, whatever be its antiquity 
is a wonderful structure more perfect than Greek, more copious than 
Latin, more exquisitely refined than either, yet bearing to both of 
them a stronger affinity in the roots of verbs and in the forms of 
grammar than could possibly have been produced by accident". 
Sanskrit is made up of primordial sounds and is developed sys- 
tematically to include the natural progressions of sounds as created 
in the human mouth. The 51 alphabets are named Het (the Im- 
perishable) signifying the eternal nature of the sound of letters. The 
language, which was first codified by Panini and referred to as "WI 
later came to be known as Wd" Panini’s Sanskrit grammar written 
around 300 B.C. is the shortest and fullest grammar in the world. It 
is the most important and logical treatise with four thousand Sitra-s 
or aphoristic rules. The Sitra-s are constituted like mathematics fol- 
lowing a rigorous logic. Not only are the words derived from root 
syllables but also they are indissolubly connected with each other. 


For example, consider the words Weft and Wh! One is language 
and the other pertains to conduct in progress. Analysing the spoken 
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languge, Patanjaliin his Mahabhasya states how a good orator (aramfad) 
should conduct himself in society. 


STRE SAT HYG PANTY res TATA ERKA | 
Asana sr wr aaa Seale amm: t 


The term aramaq here refers to one endowed with his/her 
knowledge of the language, that is, Sanskrit. 


Sanskrit and science: 


JH (Absolute knowledge) and faa (Relative Knowledge) are the 
two significant expressions in Sanskrit to express the sciene of the 
inner world and that of the outer world. $ri Krsna while highlighting 
the importance of Win the Bhagavadgità states thus: 

aM ase aami agma: | 
A FCAT He ANS SIRE foren I" 

This is the highest knowledge, the all encompassing 
knowledge, knowing which, everything becomes known -aafaa mdf- 
afr This knowledge embraces the whole universe comprising 
both the inner world of knowledge and outer world of sensory 
perceptions. Science operates in the field of outer experiences. Our 
ancient seers have made a critical study of such experiences and have 
recorded them in scientific treatises. To cite an example; once a sage 
went in search of water to quench his thirst. All of a sudden he 
heard a sweet sound. With his probing mind, he began to seek its 
origin and discovered that the sound was the echo caused by water 
drops falling from a great height on a dry leaf. This gave him the 
inspiration to study sound pattern which resulted in the discovery of 
Mrdanga, a laya instrument in Sangita Sastra. This incident is men- 
tioned in Bharata Muni’s Natya Sastra written in Sanskrit. Such 





1. Bhagavadagita, 7.2 
2. Mundaka Upanisad-1.1.1 
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scientific treatises abound in Sanskrit literature. The facts are presented 
either in verse form or in Sutra style. The language used is very simple and 
easily understandable. Several literary works in Sanskrit like epics, Itihdsg 
and Dharmasastra have sections devoted to sciences. An extensive 
survey of manuscripts pertaining to Jyotisa consisting of mathematics, 
astrology and astronomy was undertaken by David Pingree in his 
book ‘Census of Exact Sciences in Sanskrit’. Such manuscripts lie idle 
for want of research in the inter-disciplinary area of Sanskrit and 
mathematics. In the field of mathematics, Sage Bodhayana derived 
the Pythagoras theorem and calculated the value of the pie as early 
as 600 BC. Sürya-Siddhünta gives details about sun, earth, their move- 
ments and related details. Theory of indeterminates has been 
propounded in Indian mathematics as early as the fifth century while 
the world developed it only after the 13th century. In the branch of 
Ayurveda, Sanskrit Mantra-s and Mantra meditation are some of best 
prescriptions. The science of Yoga in India is as old as the 
Himalayas. The teaching was done orally through the medium of 
Sanskrit. Around 300 AD it was converted into the form of a text 
written in sūtra style by Patañjali Muni. There has been a growing 
interest in yoga, meditation and eastern philosophy in modern times. 
Patanjali’s aphorisms are the foundations on which Modern Yoga 
institutions function. Speaking of scientific achiev 
and present, Sir Monier Williams says "The Hindus were Spinoza's 
more than 2000 years before the advent of Spinoza, Darwinians 
many centuries before Darwin and evolutionists, many centuries 
before the doctrine of evolution Was accepted by scientists of the 
present age". It is indeed a strange fact that we have lost contact 
with our own past while at the same time modern scientists have 
just begun to discover its richness for themselves, 


ements of the past 
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Sanskrit and Linguistics: 


Moving away from the area of scientific achievements of the 
yester years, in the current scenario we witness the emergence of a 
new branch-Linguistic Science that has become the watchword for 
computational techniques. “A comparative philologist without the 
knowledge of Sanskrit is like an astronomer without the knowledge 
of mathematics" states Max Mueller, the German scholar. Sanskrit 
was the storehouse of ideas for early philologists. Panini’s Herat 
stood as a model for many philologists in the evolution of concepts 
in every branch of linguistics. The Western scholars by analysing 
Indian methods of teaching and the nauances of Sanskrit langauge, 
identified Indo-European language family leading to the estab- 
lishment of comparative philology. The writings in Sanskrit also had 
a profound influence on comparative mythology, religion, 
jurisprudence and other allied fields. This type of comparative study 
of Sanskrit and the languages of Europe by William jones opened 
the way to the scientific study of the language in the eighteenth 
century. 


Sanskrit and Computers: 

Today Computational Linguistics in Sanskrit has emerged as a 
new area of research. Knowledge is the key factor in computers. Sri 
Sankara in his commentary on Brahmasiitra Bhdsya‘ classifies 
knowledge as Fawr and Yaar’ That is, knowledge arising 
out of an object (@&) or objective knowledge and knowledge depend- 
ent on the person ({&9) seeking knowledge or subjective knowledge. 
Professor Feigenbaum of Stanford University expresses the same idea 
in his book "Fifth Generation Computers". Computers are built on solid 
foundation of mathematical logic with a precise and clear under- 


WT I UNE MOL er 
1. Sutra, 4 
2. Sütrà, 4 
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standing of the term knowledge. They process information with the help 
of data provided and generate knowledge that is suitable to the situation 
concurring with the given data. This forms the basis for writing programs 
and building software. Based on this, only inlate 1948, a communication 
scientist, Claude Shannon of MIT, USA, formulated a theory based 
on mathematics for the measure of information and method of 
decoding it. The binary system of coding has been known in India 
since 200 BC. Pingala-s Chandah-Sütra refers to weights in multiples 
of two. In the field of Sanskrit grammar, the distinctive feature is 
the analysis of words and formation of words into sentences based 
on a carefully developed system of phonology, morphology, syntax 
and semantics. Sanskrit is rich in inflexibility and the grammatical 
forms of words (PRẹ) determine the relation between themselves. By 
removing syntax, it is possible to extract the semantic message for 
the purpose of computer translation and hence Sanskrit is useful in 
computer software industry as a natural langauge of immense value. 
Artificial intelligence in the field of computer science is hot topic of 
research today. Mind is the information processing system, which 
generates thoughts. Thoughts find expression through langauge. In 
artificial intelligence, efforts are in progress to build an intelligence 
where natural langauge is used to accept commands and do 
programmes in a manner similar to the working of the human brain. 
For this computational techniques are used, utilizing Sanskrit which 
has the least complicated yet most precise syntax. The Centre for 
Development of Advanced Computing (C-DAC) is focussing on re- 
search into the use of Sanskrit for developing computer software. 
The science of Indian Logic (414) has a well-developed and sys- 
tematized form of thinking using symbols and mathematics known 
as symbolic logic. This is the very foundation of modern computers. 
Western scholars have adopted the ‘Yoga’ theory of Patafijali both for 
mental and physical health. Many institutions such as the Maharishi 
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Yoga Mandiram, Krishnamachari Yoga Mandiram and the like have 
started preaching this technique as a separate science. A new area of 
computer research known as ‘Neuro-Linguistics’ is being developed as a 
result of the study of Yoga. This branch of computer science deals with 
the study of brain waves, their secretions and their effect on 
humans. This has helped in decoding what our ancient seers had 
visualized in their mystic experiences, identify their relevance and 
use to the modern society which is under pressure, both internally 
and externally. 


Sanskrit: Present status 


Today Sanskrit, despite its past glory, lies in a sorry state of 
neglect. We can say that the use of Sanskrit as a spoken language 
is almost nil in the entire country barring a few exceptions here and 
there. The traditional methodology of teaching is vanishing from the 
scene and the Gurukula system has become a thing of the past. There 
is a misconception that Sanskrit is a very difficult langauge to learn. 
Also people associate the language with race. The widespread view 
is that Sanskrit belongs to the priestly class and can be used only by 
people belonging to the aristocratic society like kings, ministers and 
Brahmins and hence is not accessible easily to the common man. In 
the 19th century Sanskrit, as a spoken language was confined to the 
Wemetand their alumni. With the advent of the East India Company 
and as a result of colonization, English as a spoken language was 
given prominence in day-to-day affairs. As a result, the use of 
Sanskrit showed a downward trend. Again, the dichotomy between 
Aryans and non-Aryans enveloped all spheres of life resulting in the 
neglect of our ancient langauge with more importance being accorded 
to vernaculars. Scholars like Chinmayananda, Swami Vivekananda, 
Dayananda Saraswathi, William Jones, Max Mueller and others who 
had made in-depth study of Sanskrit language and literature have 
torn the veil of ignorance covering this treasure chest of our cultural 
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heritage and brought its magical traits out into the open, into the common 
platform of the east and west. With this awakening, concerted efforts are 
on to revive this classical language which is the ‘Mother’ of all languages. 
In the words of Dandin in his +renesĵ 


Se WW HAT Ed WaT 
ale yagi Sita: SAN a Wélum I 
The whole world will plunge into darkness without the Weg 
sA: that is Sanskrit. 


Sanskrit on the path of Revival: 


Having diagnosed the cause for the decline of Sanskrit lan- 
guage, every possible form of remedy should be sought to rectify 
this situation. The Government of India have initiated efforts to 
restore this unique and ancient language to its original status. 
Sanskrit was added to the list of Indian languages in the constitution 
as an afterthought after receipt of an amendment notice moved by 
Lakshmi Kanta maitra to the article on national language. Realising 
the value of Sanskrit language as a unifying force in bringing 
together the extreme diversities of our nation, the Supreme Court of 
India has passed judgement that “teaching Sanskrit as an elective 
subject is in no way against secularism.” 


Sri Aurobindo, while speaking of the importance of Sanskrit 
language for India, says “It is of the utmost value to a nation, a 
human group-soul to preserve its language and make it a strong and 
living cultural instrument. A nation, race or people which loses its 
language cannot live its whole term development and upliftment of 
the language. The government had declared the Year 1999-2000 as 
the ‘Year of Sanskrit’. The University Grants Commission is offering 
scholarships and grants to encourage research oriented projets. Tradi- 
tional scholars are honoured from time to time. Efforts are on to 
build a common platform where traditional scholars and connoisseurs 
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of thelanguage can interact with modern educationists and scientists and 
unearth the wealth of literature that remains hidden. 


To make the language. user friendly, Samskrita Bharathi, a 
non-profit organisation has been doing monumental work. It is con- 
ducting 10 day spoken language classes and camps (Sariskrita Siviram) 
without delving deep into the intricacies of grammar and nuances of 
sentence construction. The lessons are simple and tailor made to suit 
present day conversational needs. Lessons are also offered on audio 
tapes, CDs and through contact clases. These Sariskrita Siviram cour- 
ses have spread as far as USA where regular camps are held to bring 
together people from all walks of life to meet and converse with each 
other in Sanskrit. Similar attempts have been made by organisations 
like Visva Samskrta Pratisthanam based in Kerala and Hindi Seva 
Pratisthana to propagate Sanskrit as a spoken language. It is interest- 
ing to note that around 1945, Mattur village in Karnataka was trans- 
formed into a Sanskrit village where people irrespective of age and 
caste use Sanskrit for conversation. Mohad in Madhya Pradesh is 
now developing into a Sanskrit village. The National Aeronautics and 
Space Administration (NASA), USA, the most advanced space re- 
search centre in the world has stated that Sanskrit is the only “un- 
ambiguous spoken language of the world”. 

Home is the basic unit of society where education begins for 
a child. Educationists opine that a child’s first school is the mother’s 
knee. Catching the children young and creating interest in them to 
learn the language is of foremost importance to build a value 
oriented society. In the words of Swami Chinmayananda “To know 
India’s past and to appreciate the greatness of their ancient land, 
Sanskrit is the only source. Let us learn it and be proud". Learning 
can be a joyous experience if done through story telling, games, 
simple letter writing and enacting small plays/skits. Audio- 


Quizzing, 
ur scriptures should be developed. 


visual programmes based on o 
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Cartoon shows can be produced using mythological characters speaking 
simple Sanskrit to arouse children's curiosity. Television shows are 
gateways to attract the attention of youth. Modern day youth have a 
multi-faceted personality-they watch TV, go for movies and surf the web— 
both in search of knowledge and entertainment. Sanskrit revivalists 
should capitalize on these interests of youth to reach one of the largest 
sections of the population. Music composers should strive to create 
modern music in an innovative fashion based on ancient Sanskrit 
literatuare to rekindle the interest of youth and remove the prevailing 
negative attitude. All India Radio is offering Sanskrit News bulletins and 
Sanskrit programmes. More porgrammes targetting different age groups 
need to be introduced. 


Due to colonial rule, Western culture has crept into our society 
in all forms. Under its influence, English is the main medium used 
in educational curricula and this has led to decine in usage of 
Sanskrit. In a bid to promote Sanskrit, our government is giving 
incentives in the form of grants and awards to institutions and 
deserving scholars. The Indian institutes of Technology (IITs) have 
decided to integrate Sanskrit into their system of education following 
a directive from the government. School curricula have been 
rejuvenated with the introduction of Sanskrit as an additional or 
optional language. In this context, adoption of three language for- 
mula, using the same text books in the three languages for children 
to strengthen their vocabulary may be a worthwhile idea. Such text 
books are available with the National Book Trust of India. Publication 
of children's literature in Sanskrit, enacting plays in schools and 
computer-oriented lessons will provide a fillip to the ‘I love Sanskrit’ 


movement in schools. Research projects such as translations of old 


classics, scientific literature, inscriptions, lexicographical literature in 


Sanskrit and setting up of Sanskrit manuscript libraries should be 
encouraged. 
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To quote Thomas gray 
“Full many a gem of purest ray serene 
The dark unfathomed caves of the ocean bear" 


Many gems of Sanskrit literature lie buried in dark archives. 
Attempts must be made to publish such old manuscripts that remain 
unpublished and to retrieve lost works that lie scattered. This re- 
quires knowledge of manuscriptology and critical editing. Workshops 
and courses should be conducted to educate youth in this line to 
unearth and appreciate our ancient treasure. Catalogus Catalogorum of 
Theodor Aufrecht was the first alphabetical register of Sanskrit works 
compiled. To supplement this effort, the University of Madras has 
undertaken the publication of a complete up-to-date compilation of 
Sanskrit, allied works and authors since 1935. This project is under 
way and so far 14 volumes have been released. 


Vision of the future: Sanskrit on the Internet 


This is the age of information Technology. The so-called ‘dead 
language’ is gradually becoming alive. It has made a great impact in 
the field of artificial intelligence and computers. Information on the 
Internet is attracting the attention of one and all worldwide. The 
Jews got back their homeland in 1948 and revived their lost lan- 
guage, Hebrew. This should stand as a lesson for Sanskrit lovers. 
With the power of the Worldwide Web, it is possible to bring about 
revival in Sanskrit too. Internet products such as multilingual brow- 
sers, web editors and translation utilities may serve the purpose. 
Currently the ‘Chat Room” is the most widely used mode of com- 
municating on the internet. Traditional scholars and modern scien- 
tists should be made aware of this tool in sharing and improving 
their knowledge with the use of software and utilities available on 
the web. On-line chanting of scriptures and teaching programmes in 
real audio format are on the increase. Merely typing the word 
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‘Sanskrit’ on the Yahoo Search Engine yields 38 sites and over 59,100 
Web pages for Sanskrit, an indication of the sizable, presence of 
Sanskrit on the Web. Many websites offer a collection of 
manuscripts, scripts, texts, online lessons, magazines, newsletters 
and text books that can be downloaded 
(www.alkhemy.com/sanskrit, www.dvaita,net www.ukindia.com, 
www.sanskrit.bhaarat.com) The entire text of Bhagavad-Gità verses in 
Sanskrit is available online with audible Sanskrit vocals 
(www.bhaavad-gita.org, ^ www.  iconsoftec.com/gita, ^ www.the- 
gita.net). Online bookstores like Amazon.com and mlbd.com (Motilal 
Banarasidass) provide information on latest books/publications in 
Sanskrit which can be ordered online. Online Sanskrit dictionaries 
include the Cologne Digital Sanskrit Lexicom containing the Monier 
Williams Sanskrit-English Dictionary, Cappeller’s Digital Sanskrit Lexicon, 
the Apte Sanskrit-English Dictionary and Samskrita Sabdakoéa. Websites 
such as www.atributetohinduism.com,www. samskrita-bharathi. org, 
www.americansanskrit com provide information on current develop- 
ments and ideas in this field. Efforts are on to develop e-mail service 
in Sanskrit. Transliteration packages like iLEAP and iTrans have been 
developed for printing text in Sanskrit. The future vision is to link 
Sanskrit institutions through a digital network. This will lead to 
greater interaction among students and scholars and bring Sanskrit 
enthusaiasts across the globe closer. 


Clarion call to society: 
“Sted stad ore ars fratera” 
“Awake, arise and stop not till the desired end is achieved. 
The young, the energetic, the strong, the well-built, the intellectual— 
for them is the task. Arise and awake for the world is calling upon 


you.” This is the Call to the Nation given by Swami Vivekananda. 
The need of the hour is #3 An endeavour well begun is half done. 
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We have begun well but what we need is the missionary zeal of Swami 
Vivekananda. Let us “Arise, Awake” and strive relentlessly till the sacred 
goal of transforming Sanskrit into a “Living” language is achieved. 

PEGASO renun | 

ferre tepaga ftit ui 

PUTT TAAL Seat TATA | 

Sut wel Cpa: wear ganaf i 
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Teaching Modern Sanskrit with Special 
Reference to its Morphology 


Dr. Radhamadhab Dash 


Indian society could never forget Sanskrit because it contains 
the philosophy of Indian religion and culture. The preference of its 
use as a living idiom, of course, has been restricted under the 
pressure of change in social and political sceanario of the country at 
different times. Volumes have been written and fierce controversis 
have been entertained as to extent and the definite period of its 
being spoken in the country. The grammatical texts of Panini, 
Katyayana and Patanjali supply ample evidences and language-norms 
testifying its colloquial and vernacular nature. Sanskrit possesses a 
wide gamut of literary forms which speak out the depth, quality and 
spectrum of creativity of Indian scholars in several disciplines of 
wisdom—technical, religious, secular, popular and ornate forms of 
literature and so on. The skill of description and delineation with 
neatness of approach in the areas of crativity with subtle exprsssive- 
ness has been possible because of the freedom of language-use, i.e. 
rare mastery of the medium Sanskrit, and this mastery is due to its 
being spoken for a long time in this country. Even the Modern 
Indian Languages belonging to both Aryan and Dravidian families of 
languages such as Odia, Hindi, Marathi, Gujaurati, Bengali, Telugu, 
Kannada, Malayalam, etc. in the present time show their vocabulary 
derived to a large extent from Sanskrit words which also follow the 
same grammatical norm of description of Sanskrit. The reports of 


CC-0. JK Sanskrit Academy, Jafar QQ Dysitized by S3 Foundation USA 


Teaching Modern Sanskrit with Special... 101 


— ESSENSE 


Linguistic Surveys record that the speakers of Modern Indian languages 
use Sanskrit words ranging from 40% to 85%. 


The Sanskrit has undergone changes in the process of evolu- 
tion over the centuries. While shifts from Vedic to non-Vedic form 
of Sanskrit are very significant from all points of view—phonological, 
morphological, syntactical, semantic and vocabulary, the shifts in the 
language till now at different periods from the time of Panini (6th 
c.B.C.) have not been so much striking. With the standardization set 
by Panini, a uniformity is seen to have been maintained as regards 
to its phonology, morphology and syntax. The changes one comes 
across and which are manifest in course of its evolution in non-Vedic 
langauge-form, are mainly semantic and preference of use of a cer- 
tain vocable or the other from among its synonyms. Old words, of 
course, are seen to have become obsolete, new words taking their 
place and new coinage creeping up in consonance with the subject 
of composition. Scholars also broadly characterize Sanskrit on the 
basis of changes in structure and temper. The archaic variety of 
Sanskrit noticed in Vedic literature is unanimously designated as 
‘Vedic Sanskrit’. The Upanisadic compositions portray a form of lan- 
guage featured by simple style, small sentences with deep 
philosophical bearing. The Ramayana, the Mahabharata and the Purana- 
s project an easy-going, straight-forward, flowing and popular 
Sanskrit which may be called Laukika or ‘Popular Sanskrit’. The vast 
extant of ornate literary compositions in metrical principles of 
prosody, prose and in the both or Campi style using unfamiliar and 
coined words, profuse with multizmember compounds by applying 
the grammatical dicta to their optimum, often making a show of 
scholarship in different branches of learning, are said to poss due 
variety called ‘Classical Sanskrit’. The word ‘Classical’ Gear indi- 
cates the unique classicism of the composition with poetic excellence. 
This variety can have no likelihood of being ever spoken because of 
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its artificial structure. The Sanskrit adopted as a medium in philosophical 
systems, both in orthodox and heterodox schools, is said to be ‘Sista- 
samskrta’, a typically appropriate idiom for philosophical discourses 
with arguments and counter arguments. This was also a pedantic 
varitey having little chance of being spoken by the masses and 
except the possibility of use by philosopher scholars only for 
Sastrartha. The type of Sanskrit used in the Sastra-s etc. reflect 
Vyavaharika or colloquial nature of the language. The compositions of 
technical sciences such as Ayurveda, Jyotisa, Ganita, Rasáyanasüstra, etc. 
embrace technical vocabulary; hence, are rightly distinguished as 
‘Technical Sanskrit’. The folktales, fables, subhdsita-s are educative in 
nature by way of referring to stories and pointing out some anec- 
dotes for general public and adopt a transparent coinage. This 
variety may be called Loka-sariskrta or Mass-Sanskrit. And now 
during last twenty-five years has been developed a typical ‘Modern 
Sanskrit’ by enthusiastic scholars to popularize Sanskrit in every 
nook and corner of the country and bring it to every mouth. These 
scholars, to be designated as reformists, propagate and sincerely 
make efforts to make Sanskrit simple, moving and also produce and 
boost similar-minded scholars to create literature in this form of 
Sanskrit. They are also called Neo-stylists who advocate in favour of 
changing the age-old model of plain narrative being at par with the 
modern trend and theme of literary compositions in present day 
spoken languages of the country and abroad. They claim their in- 
novations to suit to the modern ethos, which reveal sensitivity and 
realistic situations through a simple, direct and living language. This 
is in contrast to the conservative Sanskrit scholars who still continue 
in their speech and writing with the systematized and disciplined 


application of the grammatical formulations of Panini and other 


scholiasts. The reformists do not deny the merit of such systematics 
of grammatical phenomena, nor the vastness and depth of the lan- 
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guage from the point of view of its structure and sense respectively. 
However, the nature of said reformation aims at (a) avoiding total or partial 
sandhi or coalescing of the words inside sentences, (b) non-use of 
dual number as it is no more used in any of the languages at 
present time (c) avoidance of the use of all the tenses and moods all 
numbering eleven, and rather restricting them to the five only—the 
three temporal forms—present Lat, past Lan and future Lrt the two 
modal-potential Vidhilin and imperative Lot (d) using limited verbal 
classes, the easier ones like bhū and cur classes instead of all the 
eleven (including the kanvadi), (e) entertaining participle forms in 
place of finite verbal forms, (f)reducing the use of number of roots 
and vocables to the minimum, and in case of vocables, choosing the 
a-ending ones as the tendency goes is Prakrit (g) preference of use 
of the verbal as well as participle forms of the roots bhi and kr to 
aviod verbal forms of the roots of specific sense and of past tense 
formulation, (h) using the sentence-structure more in passive (karma) 
and impersonal (bhava) voice, (i) avoidance of using critical forms of 
wider variety which involve tough and complex grammatical formula- 
tion, (j) use of small compounds formed of known words and so on. 
(k) The reforms also include the suggestion for the scholars to have 
favourable tendency to accept and assimilate words from spoken 
languages, which convey different situations, notions, environments, 
objects, scientific inventions and discoveries, idioms of contemporary 
academic disciplines, which are either not contained in Sanskrit or 
inadequately or inappropriately represented. (1) So also living and 
familiar idioms of Modern Indian Languages including English con- 
sidered nearer to Sanskrit in sound and sense can be incorporated 
with or without rendering to them the etymological justification and 
Sanskrit flavour, (m) A need-based vocabulary selecting the minimum 
f different parts of speech requires to be 


of speech components 0 d 
aching and learning-aid for efficient com- 


complied for use as a te 
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munication through the language in day-to-day life. As linguists advocate, 
only 850 basic words are adequate enough to express all the ideas in 
English. In case of Sanskrit the number may be higher around 2000 
keeping in view its spirit and structure. Need-based adaptation ac- 
tually purports here to make Sanskrit an alternative medium 
alongwith the other Modern Indian Languages. The Indian Constitu- 
tion in its VIII schedule accepts Sanskrit as one of the Modern Indian 
Languages, though in practice its resumption, at least as a com- 
munication medium, still remains as a question mark. 


The learners, particularly the teen-age pupils in the schools, 
get scared of Sanskrit finding its huge structural details, tough gram- 
matical disciplines and sometimes untrained and ill-informed teachers 
spoiling their interest rather triggering apathy and hatred towards 
the subject. Those who opt for Sanskrit might do so for securing 
good marks in the subject to maintain consistently good academic 
career by also opting for the same in future. Of course, in the state 
of Orissa, large number students opt for Sanskrit out of real fascina- 
tion towards the contents of Sanskrit, the knowledge of language 
being of secondary importance for them. Therefore, they lack in the 
knowledge of language proper. In the curriculum right from school 
level to the University level (perhaps except traditional Sanskrit Col- 
leges and Universities), no serious attempt is being made to com- 
municate and teach through the Sanskrit medium, and this is the 
only language-subject where the same language is not the medium 


of instruction. This is the greatest setback for the language and the 
subject. 


II 


As referred to earlier enormous improvement both in attitude 
and action has taken place at least involving cross sections of people 
of different tastes and Professions besides the institutional learners 
by making them aware of the value and usefulness of the Sanskrit 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


Teaching Modern Sanskrit with Special... 105 
————— 


pee et 5s pes preserved in it. It has been possible by the 
active leadership of Visva  Sarskria Pratisthana, Sarmskrt irati, 
Lokabhüsá Pracara Samiti and so many other "E de ees 
3 y organisations 
engaged with missionary zeal for bringing the so-called language of 
the classes to the masses, for which selfless activists work hard. 
Teaching methods, teaching aids, electronic devices, relevant litera- 
ture to some extent have been devised and made available for the 
purpose. The Prasiksaka-s have been trained to organise camps and 
campaigns to materialize this noble objective in a targeted future. 


In this context this author deems the following to be taken 
care of for maintaining the quality and inherent standard of the 
language. The ultimate purpose of learning Sanksrit is to have direct 
access into the vast liteary treasure preserved in this language and 
relish the aesthetic as well as intellectual flavour latent in it. Those 
geniuses who will get inspired in the process may get engaged in 
creativity and add to the existing literature by their new creations. 
Others, the rational researchers, would bend upon exploring the 
hidden truth and lead to apply them for the progress of traditional 
science, technology and culture. Therefore, propagation and 
popularization of Sanskrit for masses should go hand in hand with 
preparation of deep and solid scholars who would not only have 
command on the language but also on the content. This is specially 
needed to protect and preserve the intellectual tradition handed 
down to us. Let the popularization of Sanskrit continue to impart a 
working knowledge of Sanskrit through a need-based curriculum but 
our effort should be frantically on to prepare scholarship not of the 
superfical type, but of the authoritative sorts who would ever be the 
institutions of reference on the issues of language and the subject. 
To start with the language, one should be detailed in his approach. 
The details and exhaustiveness of his knowledge would help him in 
perfectly understanding the existing Sanskrit literature. For example, 
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a superifical and shallow scholar can never solve some-nominal or verbal 

structure and make out its meaning unambiguously if he would not have 
come across that sort of word or verb form and may not have himself 
participated in declining or conjugating it while receiving the knowledge 
of grammar. This is true for all the grammatical topics and more so impor- 
tant in respect of nominal declensions, verbal conjugations, compounds 
and euphonic combinations, Primary and Secondary derivations which 
constitute the core of Sanskrit structure. Thorough scholarship is to be built 
upon in Sanskrit only when grammar is captured. The degree of success 
in grammatical knowledge is commensurate with the quality of scholarship 
one aspires for. 


III 


The different systems of Sanskrit grammar, of course, vary in 
their approach and descriptive technique but the finished forms they 
reach at hardly vary with regard to derivations, inflections conjuga- 
tions and so on. A standard Prakarana work like the Siddhantakaumudi 
of  Bhottoji Diksita or Prakriyakaumudi of Ramacandra or 
Madhyasiddhantakaumudi of Varadaraja and other similar works pro- 
vide the detailed step-by-step and word-formation process but they 
still appear very much scholarly and descriptive for the learners of 
the present time. What a Sanskrit learner (student and teacher both) 
feels essentially needed for him is a summary statement of inflection 
of words, conjugatin of verbs, thematically ordered lists of primary 
and secondary derivatives and so on for his ready reference. A 
serious Vaiyakarana needs to know thoroughly the process and details 
of the application of grammatical rules in the same order as they 


apply for the formation of a certain morphological structure. But 
general learners having interest onl 


y in knowing the final product 
need not know all of them. 


The following section is confin 


M j ed to discuss illustratively the 
finished inflected words of the vowel 


ending masculine-groups. The 
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fome ofthe dicen eda wade ee EE TN 

ed words in seven cases—Nominative (N), 
Accustive (Ac), Instrumental (I), Dative (D), Ablative (Ab), Genitive (G), 
Locative (L), and Vocative (V) in three genders—Masculine (Mas), 
Feminine (Fem) and Neuter (Neu), should take it for granted that certain 
inflected forms in all the above varieties are identical and have the follow- 
ing spectific endings, without fail. They re (1) N, V (sometimes Ac)-p 
forms, (2) d-number of N, Ac and V, (3) d-number of I, D and Ab 
(ending with m) (4) p-forms of D and Ab ending with *-) (5) G, 
L-d (ending with Ñ) (6) G-p ending with a/m /smp/sm (7) L-p 
forms ending with 4/4, (8) Ab, G-s forms are also identical in some 
word-type. A sincere learner is to take note of the distinctive par- 
ticulars mostly of singular number of a certain inflected word form. 
It is a pleasureable experience to infer the forms particulary in inflec- 
tion of words and conjugation of verbs in Sanskrit. A real lover of 
the language never gets tired of playing with the forms. Prototypes 
with model inflection are to be captured as generalization, and the 
differential particulars are the ones to be taken care of. 


Given below are the Model infletion prototypes and exception- 
al features in the order of mas-Fem-Neu-genders. This list is not 
supposed to be exhaustive because of the obvious limitation of the 
paper. The numbers 1,2,3 are used for prototypes and a,b,c, for 
exceptional features occurring under the respective prototypes. 


1. 3-ending-Mas. noun, HT, Sm, 4 (friend or wealth), 34 (both) 
(used in dual number only), @-ending words such fama, Ada (two or 
three-membered), WdET.«3N4 etc. are inflected as (N) Wit wt (Ac) 
maq Tat wa, (D xr TAA wi (D) TET TATA TA, (Ab) WWW Waa, 
wir, (G) THT TATA, (Ly TAA: v (V) qr rit THE | 

2. 3-ending Mas. Pronoun Proto. is Wd (all or whole). It follows 
Win inflection E N,V-P ad (notai), D-s seii notWaia) Ab-ssermi 
(notwahq) G-P wdsm (notatum) L-s(adfert(not Wd)It is worth-mentioning 
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that the following often used pronominal stems get easily mistaken as 
noun like W4. So they are to be inflected like the word ud noti, They 
are WH (all), fava (all Universe), W (other) AR (small) Yf (former), 74 
(own), afèm (right), 3xR(best or above) IR (other), AR (low), 4% (first), 
q (last of final), *m (half), feta (second), TAA (third), 344 (both), etc. 


3 Sending Mas.noun- faxa (protector of the Universe) serves 
as proto. for similar word forms- (drinker of Soma juice), 77 
(cowherd) and others. It is inflected as faa fervat faveur(N.V), favum 
favauifayaw (Ac), fever fear aani: (I), fara aaea fere (D), 
fave: aama ayaa: (Ab), fave faradi: faveur (G), favafu fervat: fever 
(L) 


(a) The word form (name of a Gandharva) coming in this 
class agrees with the above except @é(Ac-p), (@e(D-S), @et(Ab & 
G-s), @et(G,L-d), g (L-s). 


4. ending Mas. noun port.zft (God Visnu) is formed as gR: gŭ 
RA, ei ed eth, eor efe effi, eur afa efc, R: eat: edv, ei eat: foy, 
ete gun | This is the prime model for all Sending mas. word forms 
such as {4 (poet,sf^ (fire), A (Sun), fafa (day), frat (fond of 
three), {ft (king) and others except these two words ufi (friend) and 


uf (master, husband). These two widely agree with @% except the 
following: 


(a) Tal Wart ware: (N), Farry wart (Ac-s and d), Wei (I-s), wei 
(D-s), We] (Ab and G-s) mei (L-s). But the compound with afa such 
asque rae mix Rand in its inflection. N-forms and Acs and d 
forms are inflected in the line of af, the rest, like zft 


(b) The word form uÑ follows IR except Wem (I-s), TÀ (D-s) TE 
(Ab, G-s), cl (L-s). 

fes (c) Sending Mas.numeral like (inflected only in dual) shows 
identical forms in three genders from LL, the variation only in N 
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and Ac.N & Ac Zl (Mas), 2 (Fem and Neu); am (LD and Ab) zA: (G 
and L). : 


(d) Sending numeralft(inflected only in plural) shows identical 
forms in Mas. and New from I-L such asfaf¥(1)fa(D-Ab), sari (G) Fay, 
(L), variation in N and Ac 74:47 (Mas) but fin Neu. 


5. &ending (Mas) is almost not used by the speakers. The 
word (sun), alti (a type of fast-running dear) and AÑ (path) rep- 
resenting the model are construed as Wítweibwer (N,V), TÅN weit wii 
(Ac) wem waar wife (), 7a whem wie (D),ver whey (Ab), 
qur ATAG), Ta TATAN (L); 


a. ending Mas agxaaiis a rare form meaning ‘one posssesing 
wife who wishes a lot’, so also sci (one having lot of wealth). 
They show identical forms in N.A. and I cases as in Wi. From D 
onwards, variation in singular only such as gm (D) ATET:(Ab, 
G) sg (L), «giafa (V): 


b. Sending Mas ¥fi(intellegent),*t (one who carries) generally 
agree with TÑ except the following -AA not weit (Ac-s), T: not IA 
(Ac-p), uf not IÑ (L-s); 


c. ending Masai (one who carries or leads) though follows 


quite largely, differs in L-s which isa; 


d. ending Mas." (Village-head) though agrees with Xt it 
gives main L-s ( nota as in NH): 


e. &-ending Mas, aa (one having charming beauty i.e. beautiful) 
d to earlier in toto 

does not conform to any one of the types referre 
but partly. It is in flected as N-gage KIEA Acafem gal "ient 
Qae poft pfit, Daina qois Ga, Ab-ufirr: gara ats, G-A: 
afar gear, L-g aeai V-a qf. The words such asachi 


(buyer of yava), yA (of pure intellect), ae (learned man) follow the 


E 


inflected model of JA. 
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6. sending Mas. 34 (Siva), WY (sun) wi (thigh), fa (God), a4 
(air), 14 (master) and a host of others are inflected in the following 
manmer-(N) 4: Wr WH&(Ac)WEI AL A (D-wrpm HTML TPAD) ara 
AAA AE, (Ab) AAPA A(G) wr WA ATLL) wri «rd (V) 
"rit M AE: 

a. The word sWE(jackal) undergoes the similar transformation 
in Ac-p,I to G-s as in W}. It is partly inflected like *s-ending stem 
such as qWalong the 3-ending stem as is evident below -5&IET FIER FIER, 
FETA, IERI IEA, HET (TED ATE snp, SD (IUS) IEA SIEUT, SE 
(AEREA: AAT LRTOR (BUEN) sore: AEN, STET STER AIER: | (ATR) 

7. Sending words gg (Gandharva) we (cleaner of the threshing 
floor) 4% (self-born, i.e. Brahma), «WW (frog) gM, (tree, snake or 
monkeys (nail) are inflected as- 3%: Gel gE; qq" Cea CHA, deg TSIM gait, 
He qam eges, ve vea fete vgl qe | 

(a) The word-form Wd (good cutter) agree with @ except in 
Ac-s,qeHH, Ac-p W: G.L.d wed; 


(b) The word *«"nj(Brahmá, rather agrees with Ux except in 
N,Ac, V-d AN, Ac, V-p Saas GAYaD-s Marys, Ab,G-stTIp 
G,L-d Wan; L-s ama; 


(c) The word anaq (winner against the army) corresponds 
largely to except D-s sari, Ab,G-s afta, G,L-d aigna, L-sar- 
Tay, V-saihtay, 


8. ending Mas.WW (Brahma), 39 (grandson), 19 (name of a 
puoi watz (carpenter), Wd (technician, servant, watchman, 
charioteer, etc.),21g (Revedic priest), WG (priest), 3T (ruler), #4 (doer), ag 
(husband, lord), aq (speaker), zig (protector), ad (giver)-taking <q as 
proto.they are inflected as STAT TAT STAR, SIR STA SER, P GT efc art 
TGA AGRE, TG, ATA TGR, TG; Sat: SIGUA, GAR epit Igy, esr wmm | 
ae (a) a Do fag (father), s (son-in low), 419 (brother), %3 

rother of the husband), si i 
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«din its inflection except N,Ac,V-d, Viz. fa i (not fart), N V-p fm: (not 
fam). ; 


9. “tending Mas. Tir (bullock) (also used in the fem.sense) is 
inflected as "fi mat ma: (N.V) TA rit m, Tat irem afar, Wa irem nier; N: 


EN 


"irem ATT: TAL: ram, TST orari: i 





10. t-ending 1 (wealth) gives 3I Tat (N,V), TAY Wat TE, TA, TW, 
crear, wat, w | 


11. 3 ending "dii (moon) generates the forms as "cil teat Tem: 
(N,V), TVA Teal TAT, TATA TATA, TATA, TAA Tera: Teil | 


The gramatical texts deal with inflectional details in sixfold 
chapters called" EIU to include word stems of:- 


*. Vowel-ending masculine, 

3. Vowel-ending feminine, 

3. Vowel-ending neuter, 

*. Consonant-ending masculine, 

4. Consonant-ending feminine and 
&. Consonant-ending neuter genders. 


Here are provided the prototypes or generalised forms along 
with exceptions, if any, to each one of them. For a conscious learner 
of the Sanskrit Language, remembering them makes him resourceful 
for all purposes—for efficient communication, understanding the 
liteature and getting engaged in creative exercise of his intellect. 
Thus our training in the language remains incomplete and Sanskrit 
with us is left neglected and we will persist in groping in the 
superficial level about these basic language-components if we are not 
careful about their morphological details. Formulators of the educa- 
tion policies of Sanskrit education should take care of this fundamen- 
tal issue. 
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Kerala’s Contribution to the Frontiers of 
Scientific Knowledge 


Dr. T. Devarajan 
Kerala has a long tradition in her contribution to each and 
every field of Sanskrit learning. Kerala’s contribution to Sanskrit 
knowledge is vast and varied. It covers almost all branches of learning, 
both literary and scientific. Literary genre comprises Mahakdvya-s 
including Yamakakdvyas, Sdstrakavya-s and historical kavya-s; khanda- 
küvya-s consisting of message poems and devotional songs, rüpaka and 
its varieties, campii-s and prabandha-s and prose romance. They express 
the unparalleled poetic genius of the Kerala poets. A vast store of 
scientific and technical literature of Kerala covers Vedic exegesis, 
Dharmaáastra-s, Mimamsa, Vedanta, Vydakarana, Vastusilpa, Astronomy, 
Astrology, Ayurveda, Poetics, Dramaturygy, Prosody, Music and other 
miscellaneous subjects. Tantra-s, Agama-s and Sarihita-s enumerated 
about two hundred or more cover a major branch of religious literature. 
Though the beginning of this branch is shrouded in mystery, the 
available works speak about the importance given to that field by the 
Keralites. Some of the works on the above subjects have been 
published but a large number of them remain in manuscripts. The 
works of Kerala are very rare in their contents and bear their own 
peculiarities. A survey of Kerala’s rich and long tradition in her 
contribution to the frontiers of scientific knowledge with the specialities 
are aimed at in this paper. 


Contribution to Vedic Studies 

Kerala’s contributions to Vedic exegesis go beyond 7th C.A.D. 
The names of Bhavatrata and his son Matrdatta deserve first mention 
in this context. Bhavatrata’s Kalpasütratika is a short commentary of 
the Kalpasütra-s. Matrdatta, a friend of Dandin and a learned scholar 
is the commentator on the Grhyasitra and the Srauta Sütra of the 


( 113 ) 
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Hiranyakesi school of Black Yajurveda. Being a scholar in all the Vedas, 
Matrdatta commented on Jaiminiyagrhyasütra and Kausitakigrhyasütra, a 
Vedic śakhā different from that of the author. His style of exposition 
is same as the early commentators of the period of Sankara. 


Sadguru$isya, a great scholar and commentator of several Vedic 
texts lived in Kerala in the 12th C A.D. His commentaries are the 
Vedarthadipika on Rksarvanukramani, Sukhaprada on Aitareyabrahmana, 
Moksaprada on Aitareyaranyaka and Abhyudayaprada on Asvalayana- 
srautasütra. The Moksaprada commentary differs in several aspects from 
the study of Sayana, because the former gives several correct readings 
of the Aranyaka text making existence of different versions of the 
Aranyaka in Kerala. His commentaries are very profound and 
condensed in style. 


Narayanan Nampütri of Akkittam, a 6th century scholar from 
Tripunithura is credited with the authorship of Dipaprabha on S$ankara's 
Sarvanukramani. Sukhada is an important exposition on the Kausitaki 
Brahmana by Udaya of Brahmakkhulam. 


The Srautaprayascittasanigraha is rare work of the 16th C. from 
Kerala on expiatory ceremonies relating to Srauta ritual by Nilakantha 
Yogiyar of Taikkattu Illam. Melpattur Narayanabhatta( 1560-1666) a 
versatile scholar and celebrated poet is the author of a Kriyakrama in 
verse. The work deals with the Grhya ceremony of the Asvalayana 
school in the order of rituals. His Sukitisloka, a garland of DevéStuti, 


gives the statistical details of the classification of the Rgveda into astaka, 
adhyaya and varga. 


The oral tradition of the Veda in Kerala has some notable 
peculiarities. In the recitation of the Veda, the Namputiris of Kerala 


maintained more stress than pitch and they pronounce the 't' in final 
positions and as initial member as ‘I’ 


the visarga as a velar spirant 
and voiceless plosives as often voiced. 


Dharmasastra 


Kerala’s contribution to the field of Dh 
The Laghudharmaprakasika or Sankarasmrti is an important work of that 
field. The importance of this work lies in the observances peculiar to 


the Namputiri Brahmins, of: Keralasincluding oherosiety our Andcara. 


armasastra is noteworthy. 
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The Vyavahüramálà ascribed to Mahisamangalam Narayanan 
Namputiri was a basic manual in Kerala for civil and criminal law till 
the advent of the British. The work is a codification of laws from the 
earlier preceptors like Manu, Yajnavalkya and others in 19 Sections. 
The author was an authority on Srauta and Smarta rites in the 16th 
century. 


Works dealing with expiations in connection with Acdra and 
Smarta ceremonies are also available in Kerala. The Smartaprayascitta- 
vimarsini, in five Pariccheda-s is an authoritative work in this field by 
Narayana of Mahisamangalam. Goda Varma Bhattan Tampuran 
(1896-1934) of Kotunnallur has written a useful exposition on this : 
work. Smartaprayascitta by Taikkattu Nilakantha Yogiyar, another work 
of the same name by Putumana Somayajin of the 17th century are 
some of the prominent works in that field. The former one elaborately 
deals with expositions relating to smdrta current among Namputiris. 
The latter one particularly deals with the Prayascitta-s of the Rgvedins. 
Smürtavaitünika Prayascitta of Mandhatr Sarma is a special manual on 
expiatory rites in the performance of sacrifices. 


Kerala has contributed several works on pollution (asauaes The 
Asaucastaka of Vararuci, Aghavivecana, an anonymous work, the 
Asaucadipika of Parameśvara of Mahisamangalam and Asaucacintàmani 
of Godavarma Yuvarája are some of the important works in that field. 
The Asaucadipika written in 1579 A.D. deals with pollution arising 
from birth to death in 167 verses and in diverse metres. The description 
of differences in custom between north of Trichur and South of it is 
another characteristic feature of this work popularly known as 
Malamangalamasaucam. ASaucacintamani is an independent work on 
pollution. It has got a metrical summary called sukhabodha by Paccu 
Muttatu of Vaikam in 53 verses. 


Jyotisa 

Kerala has made substantial contribution to the field of 
Astronomy and Astrology. Vararuci (c.4th C), the author of Candravakya 
(girnahsreyah etc.) couched in the katapayadi notation which determines 
the position of the moon for 248 consecutive days is the first scholar 
from Kerala in 683 A.D. through his Grahacaranibandhana. His correction 


to Aryabhatta cealled,.. Sakabdasariska [2.38 by famous. un the field of 


116 Proceedings of World Sanskrit Conference 
a 


Astronomy. Paramesvaran Namputiri of Vatasseri Illam(1357-1450) in 
Alattur, enunciated important corrections to Aryabhatiya through his 
Drgganita. He is the most famous writer on astronomy from Kerala 
and has several works to his credit. Grahadipika, Grahanamandana, 
Grahanastaka, Grahananydyadipika, and Jatakapaddhati and 
Jatakakarmapaddhati are his independent works. The last mentioned two 
works are on astrology. He has written a series of commentaries on 
the standard works on astronomy. His commentaries on Süryasiddhünta, 
Aryabhatiya, Lilavati, Laghubhaskariya and Mahabhaskariya are very 
noteworthy. 


Nilakantha Somayajin (1444-1545), a celebrated astronomer, is 
the author of Tantrasangraha dealing with astronomical calculations 
following the Drk system, Siddhantadarpana, on the fundamental 
astronomical constants and Golasüra on spherical astronomy. Acyuta 
Pisarati of Trkkandiyur (1550-1621), the teacher of Melputhur Narayana 
Bhatta is credited with the authorship of Karanottama, a manual on 
astronomy, Uparagakriyakrama in four chapters, on eclipses and 
Horasaroccaya on astrology. Karanapaddhati by Putumana Somayajin is 
a comprehensive treatise on astronomy in ten chapters enunciating 
many astrological calculations. The Sadratnamüli of Sankaravarman 
Tampuran of Katattanadu is an authoritative work on astronomical 


calculation in 6 Prakarana-s. It summarizes the results of mathematical 
studies in Kerala. 


There are innumerable works in the field of Astrology from 
Kerala. 


Vyakarana 


Kerala’s contribution to field of Vyakarana is noteworthy. 
Keralites have re-arranged the sütra-s of Panini and commented on 
them with illustrations. Prakriyasarvasoa of Narayanabhatta is the most 
important work in this field. This is a comprehensive work on 
Paniniyan Grammar in 20 sections drawing from non-Pàniniyan sources 
as well. A large admixture of verse and several variant readings of 
Paniniyan sütra-s are the notable peculiarities of this work. The 
Paryayapadavali of Vasudeva (15 C.) deals with synonymous roots. The 
Sarvapratyayamala of Sankaraya and Ripanayanapaddhati of Sankara of 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


Kerala’s Contribution to the Frontiers of Scientific Knowledge 117 





Mahisamangalam represent the periodical evolution of grammar in 
Kerala. 


Paniniyalaghuviorti and Paniniyabrhadvivrti by Ramasalidvija (16th 
C) are commentaries on Astddhyayi. Acyuta Pisarati of Trikkandiyur 
has written a metrical introduction to Sanskrit Grammar called 
Pravesaka. The Laghupaniniya of A.R. Rajarajavarma is a practical manual 
on Panini’s sütra-s with commentary and illustration. The work is 
arranged under four headings with a supplement consisting of vaidika 
and svaraprakarana-s and a general review of the system and the history 
of Sanskrit language. 


Vydakaranakavya-s 

The grammatical mahdkd@vya-s of Kerala are peculiar type of 
Süstraküvya-s dealing with the intricate lessons of grammar. The Sirichna 
(Sricihna) küvya of Krishnalilàéuka narrates the story of Krishna 
illustrating the Prakrtasütra-s of Vararuci and the Prakrta grammar of 
Trivikrama. The work is a combined composition by Krishnalilaéuka 
and his disciple called Durgaprasadayati. The Vasudevavijaya of 
Vasudeva is an incomplete Mahüküvya in seven contos illustrating the 
Pàniniyan Sütra-s to the story of Srikrishna's victory over the demons. 
Every stanza of the poem illustrates words of grammatical significance. 
The Subhadrüharana of Brahmadattanaryana in 20 cantos narrates the 
story of Arjuna’s marriage with Subhadra. The lessons of Panini’s 
grammar are illustrated in the first sixteen — cantos. Sri 
Ramavarmamhdrajacarita (Ist half of 19th centruy) of Vailkkattu Paccu 
Muttat narrates the life and achievements of Ayilyam Tirunal Maharaja 
of Travancore illustrating the sütra-s of Astadhyayi. Important sütra-s 
of each adhydya of Panini are dealt with in each canto of the poem. 


Surüparüghava by llattur Ramaswami Sastri is another peom 
illustrating the rules of Panini. As the title suggests, the work deals 
with the story of Ramayana. Paniniyasütrodaharanakavya by an 
anonymous author narrates the story of Lord Krishna illustrating the 
sütra-s of Panini. 


Darsana 
To the field of Dargana, Kerala has contributed prominently to 
the Parvamimaricsh, iVedéntasstanda.sesppds, Cara. hassgot entry in the 
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recent times. To the other systems, Kerala has contriubted very little, 
Of the eighteen Sabhamatha-s of Kerala, the Covvannur Sabhamatha wag 
a noted centre for the study of Sdstra, particularly Mimürisü ang 
Vedanta. 


Mimamsa 


The tradition of the study of Mimamsa and the performance of 
sacrifices have been preserved in the South by the sincere votaries 
of Veda (Dr. Umesh Misra). Kerala has a long tradition in the study 
of Mimamsa and the practice of sacrifical ritual. 


Prabhakara (650-720 A.D), probably the pupil of Kumarila, is 
believed to be the introducer of the Prabhakara School of Mīmāmsā in 
Kerala. He wrote two commentaries called the Brhati and Laghvi on 
the Sabarabhasya. Sailkanatha (690-760 A.D.), simplified the commen- 
taries of Prabhakara and also wrote an independent work called 
Prakaranapancika, a popular manual of the Prabhakara School. 


The Tarkarnava or the Prameyaparamana of Damodara and Guru- 
sammatapadartha, are anonymous works written respectively between 
10th and 14th centuries dealing with Pradartha-s. 


The Bhatta School 


Hari$candra, a king of the Kottayam royal family in Malabar, 
is believed to have brought the followers of Kumarila to Kerala. Payyur 
Bhattas were the authorities of Bhatta School of Mimárisi in Kerala. 
73 M of scholars of the family pursued the study and made 
vettiable contributions to the field. Paramesvara I was the first among 
them. He wrote the Nyayasamuccaya and two commentaries on 


Nyayakanika of Vacaspatimiéra called Jusadhvamkarani and Svaditamkarani 
Nititattvavirbhava of Cidananda, a Keralite 


44 nyaya-s or fundamental principles of 
written a commentary on this. 


of the 13th century, explains 
Mimamsa. Paramesvara II has 


Jaiminisiitrasangraha, an exhaustive 
commentary in prose and verse on Mimamsdsitra-s was written by 


Paramesvara III. This work contains Kerala’s own peculiar readings. 
The principles of Bhatta System is condensed in the Kumarilayuktimala 
of Vasudeva of the Payyur family. The Manameyodaya is an 
authoritative text book on Mimarisd. The first part of the book called 
Pramana was Writter by Narayana Bhata “of elpattur and Prameya, 
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the second part, by Narayana Pandita, a younger contemporary of 
the former. Kumdrilamatopanydsa is original exposition of the Bhatta 
School by the Narayana Pandita. 


Vedanta 


Kerala has made substantial contribution to Vedanta, particularly 
to Advaita Vedanta. The works of Sri Sankara and his disciples have 
already been studied and are known world over for their depth of 
wisdom. The work of Sri Narayana Guru, the famous saint and social 
reformer is worth mentioning. His Darsanamülà, a small book in 10 
sections, epitomises the chief tenets of Advaita in a new perspective. 


Sri Kunjan Pilla Catampi Svamikal (1852-1924), another social 
reformer and a contemporary of Sri Narayanaguru wrote the 
Vedadhikaraniripana and the Advaitacintapaddhati. The last work is a 
valuable one in the field of Advaitavedanta. 


Tarka 


The study of Nydyavaisesika was not popular in Kerala till the 
latter part of the 19th C.A. It caught up in the 20th century. The 
Siddhantamala of Godavarma Bhattan Tampuran summarieses the 
Vyutpattivada of Gadadhara. Ramavarma Pariksit Tampuran of Cochin 
wrote the Subodhini, a commentary on select portions of Bhasaparicch- 
heda, Muktüvali, Dinakari and Ramarudri. The Navaratnamala by Mantitta 
Sastri Sarman deals with the second Vyaptilaksana of Pragalbhamisra. 
The Hetvabhdsadagaka of Godavaraman  Yuvaraja illustrates the 
Hetvabhasa ten stanzas. 


Tantra 


Kerala has made significant contribution to the 
architecture, sculpture and ritual. 












Isdnasivagurudevapaddhati is an ancient monum 
dealing with all aspects of Tantra in 4 Padas of 18000 s 
deals with cure of ailments by means of mantra-s. 
of Ravi, son of Astamurti, in 21 sections and 
anonymous work in 69 sections deals with rituali 
including Hariharaputra, Sarhkaranayana, Para: 
were written.opriezckacdl2thuaeentBEXza Veron 
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the 16th century is a compilation of the various aspects of temple 
architecture and iconography. 


The Tantrasamuccaya of Cennas Narayanan Namputiri and its 
supplement Sesasamuccaya by his disciple form the most important 
work in the field. The former, a compendium in 12 sections, based 
on several treatises, deals with the construction of temples, consecra- 
tion of deities, daily worship, special rituals, expiations renovation 
etc. The Sesasamuccaya, in 10 sections, deals with the same for other 
deities like Brahma, Sürya, Vaisvanara, Sarasvati etc. The Tantrasamuccaya 
and Silparatna are widely accepted as reference books as they cover 
all aspects of temple architecture with regional variations. The 
Vastuvidya, an anonymous work and Manusyalayacandrika by Tiruman- 
galattu Nilakantha (C.16th C A.D.) cover domestic architecture. The 
Dhyanapaddhati of Raghavananda and the Kramadipika of Krishnalilá$uka 
(14th C) are related to the worship of lord Krishna. Tolannur Narayan's 
Anusthanasamuccaya and Tantrüprüyascitta are on expiation. A number 


of works are available on subjects like Pratistha, Jirnoddhara, 
Bimbalaksana, Balikalpa etc. 


Asyurveda 


Kerala’s specialities in Ayurvedic treatment are well known 
throughout the world. Svedana and Dhara are some of the speical 
treatment. So many medicinal plants unknown to Caraka, Suéruta 
and Vagbhatta are used as panaceas in Kerala. Toxicology, marma, 
Kalari, gynaecology, paediatrics, opthalmology, treatment of elephants 
were the branches of proved specialities in Kerala. 


Kerala’s important contribution to Ayurveda is in the form of 
commentaries. Pathyam by anonymous author is the oldest commentary 
on Vagbhata’s Astangahrdaya. The Vakyapradipika by Paramesvaran 
Nambi of Alattur, Kairali by Planthol Mussad (for Uttarasthana) and 
Lalita by Vayasakara Sankaran Mussad are important. The 
Tantrasdrasangraha called Visanarayaniya is a work on Toxicology which 
also prescribes mantric means of cure. The author was a native of 
Sivapuram in the 16th century. Vaikkutt Paccu Muttat (1813-87), the 


court physician of Ayilyam Tirunal Maharaja of Travancore wrote the 
Hrdayapriya dealing w ith all aspects of BUKUE darian parts containing 


all 
60 chapters and another work Sukhasüdhaka based on the former in 
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12 sections. Medicinal preparations are described in Yogasárasangraha 
of Vasudeva. P.S. Variyar, the founder of Aryavaiidyaéalà at Kottakkal 
is the prominent author among the modern writers. The 
Astangasariraka, a comprehensive work on medicine and the 
Brhacchariraka on anatomy and physiology are his main works. Both 
of them consist of diagrams, illustrations and modern medical 
knowledge. The Anugrahamimamsd of Vedakkeppattu Narayanan Nair 
(1878-1959) is a scientific work on bacteriology from the view point 
of Ayurveda. The origin of disease- causing germs and spread of 
infectious diseases are dealt with herein. 


Alankara and Vrtta 


To. the field of Alankáraéastra, Kerala has contributed two 
digestive commentaries on the Dhvanydlokalocana of Abhinavagupta. 
The first one is the Kaumudi of King Udaya of the 14th century which 
is available for the 1st Udyota. The second one is the Balapriya of 
Ramapisaroti of the 20th century. Both the commentaries are scholastic 
and clear the obscurities of Locana. Kavyollása of Nilakanthan Mussat 
(16th century) is a redaction of Mammata's Kavyaprakasa. The 
Kavyakalanidhi of Krishnasudhi (19th century) is a panegyric on king 
Ramavarma of Kolattunad. The Uttejini commentary by Vedantacarya 
on Kávyapraküéa is an elaborate one. The illustrative verses in the X 
section are in praise of king Ravivarma of Cochin. 

In the field of Vrtta, the Vrttavartika of Ramapanivada (18th 
Century) gives definitions and illustrations of the different metres. 
Rasakridà, an appendix to the work is a Sastrakavya illustrating the 
different prastara-s of anustup metre. The Sadvrttaratnüvali of llattur 
Ramasvami Sastri deals with a number of rare metres. Several minor 
works are also available in this field from Kerala. 


Natya and Sangita 

The Hastalaksanadipika, an anonymous work of the 17th century 
is a basic text on mudra-s or hand poses in Kathakali. Balaramabharata 
of Kartika Tirunal Ramavarma, a king of Travancore is an elaborate 
treatise covering the whole field of dance. The special features of 
dance in Kerala are dealt with in it. The unhealthy tendencies of the 
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actors of Sanskrit drama on the stage are severely criticized in the 
Natankusa. 


The contribution to Sangitasastra is very limited. The Talaprastayg 
of Ramapanivada elaborates the technical item called prastara under 
the constituents of Tala. The Muhandprasadi vyavastha by Svati Tirunal, 
the monarch musician of Kerala prescribes the use of rhyme and 
alliteration in music compostion. The traditional theory of music is 
comprehensively dealt with in the Sangitacandrika of Attur Krishna 
Pissaroti (1876-1964) in 12 sections. The author has written a Malayalam 
commentary on the Sanskrit Sitra-s. 


Miscellaneous 


Matangalila by Nilakantha is a scientific work on elephant lore 
in 12 sections based mainly on the Hastyayurveda of Palakapya. The 
work is a compact and authoritative treatise on elephantology. The 
Vetikkampavidhi, is unique practical manual on fire works intended for 
the artisans in the field. The work is in a mixed style of Sanskrit 
and Malayalam. Of the two parts, the first part is solely devoted to 
the manufacture of different types of fire works and the second part 


to the assembling and the actual display on the arena. The Ranadipika 
by Kumaraganaka is a work on warfare. 


Conculsion 


t i i k 
© receive awards and prizes for proven scholarship. There were 12 


awards for eachcBháttamimürn avo pepe S3 Foundation 


akara-mimamsa. Creative 


Kerala’s Contribution to the Frontiers of Scientific Knowledge 123 
a BQSLUSHM UNS GEL CNN 


output in the field of scientific literature was immensely great. Kerala 
has made significant contribution to the field of Mīmāmsā, Vyakarana 
and Jyotisa. The Katapayádi notation is an important contribution of 
Kerala to literature. The Mathematical calcutation of Aryabhatta was 
followed and it was modified in the 7th C as the Parahita system and 
in the 17th C as the Drgganita system. In the study of Mimárisá and 
the practice of sacrificial ritual, Kerala has preserved a long tradition. 
Architecture, Tantra and Vaidyaka were part and parcel of the day 
today life of Kerala. Kerala's contribution to the scientific literature is 
vast and varied. There were independent works in sütra, verse and 
prose style. A vast commentatorial literature simplifying the original 
treatises and commentaries upon commentaries are the peculiarities 
of Kerala's scientific literature. Even commentaries were written in 
metrical form for easy memorisation. Thus, Kerala has a distinct and 
long tradition in her contribution to the FRONTIERS OF SCIENTIFIC 
KNOWLEDGE. 
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New Perspectives on India Studies 


Prof.J.P. Dimri 


Theme 


Indology is a European discipline. It recounts the European 
"discovery" of India. It inaugurates what a renowned scholar called, 
Europe's second Renaissance. In its two hundred and odd years of 
existence, Indology's spread has been phenomenal. From the 
philological to the literary, from the astrological to the grammatical, 
from the ritual to the religious, from the mythical to the philosophical, 
from the medical to the erotic, and from the architectural to the 
musical, the discipline's range has been overwhelming. 


The growth of scholarship, the on-going retrieval of Indic 
material, and the proliferation of institutions from the Asiatic Society 
to the Bhandarkar Oriental Research Institute, from the American 
Oriental Society of the Centre d'efudes de l'Inde et del'Asie du Sud, 
from Bonn to Chicago, from Amsterdam to Oxford,and from Vienna 


to St. Petersburg bear a testimony to the abiding Western investment 
in the Indological domain. 


Needless to say, the story of Indological discipline is not a 
continuous, monotonous account of arcane knowledge across periods. 
Every European nation involved in the domain attempted to leave its 
signature on the discipline. Thus, the German speculations on the 
Indic “spirit” differed from the British penchant for historical sense, 
and these in turn were separated by the French concern for the 
romantic elements of India, and the archaeological interests of the 
Russians. And the post-war American involvement attempts to mark 
its difference by infusing "modern" methods of inquiry into the 
discipline. 
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Problem 


Indology as a European discipline indeed is of gigantic 
proportions. Faced with such a field, it must come as a shocking 
surprise that there is not a single institution in the country (India) 
that offers a systematic access to the field and undertakes a rigorous 
inquiry into this disciplinary knowledge. Even after 50 years of 
independent existence, no University in the country seems to have 
initiated a serious study of this field as a part of European Western 
disciplines of thought. Critical Indological study is not a part of our 
research agenda. Not that Indian Universities here and there do not 
offer courses in Indology. Not that India lacks Indologists and 
Institutions of Indic studies. Indeed they do exist. But their agenda 
remains sealed by Oriental philological inquiries of aggressive national- 
cultural impulses. In this regard, their agenda is still regulated by 
the founding concerns of the Western discipline: positivist 
methodologies built on presupposed antinomies between Europe and 
India. 


A certain Platonism (that which categorically separates myth 
from philosophy, reason from metaphor) and a Hegelianism (that 
which identifies genres of art as embodiments of the evolving 
consciousness of a nation) still dominate the field of Indology (as they 
do the human and social sciences in general) irrespective of its 
geographical and temporal location. A rigorous inquiry into this field, 
as yet unavailable, will have to involve a fundamental inquiry into 
the very process of making knowledge the methods of inquiry in 
general. Whereas the existing scholarship betrays the domination of 
substance by mode—where the alleged truth about India is organized— 
on the basis of a method already formed, the Indological field bears 
the testimony to the imperial desire of making truth and method 
continuous. Consequently the “truth” of Indic substance is something 
that remains the effect of this “method” that the expanding Europe 


has forged. 

In short, the preservation of India’s rich cultural heritage has 
not received adequate attention. Millions of original Indian Cultural 
Heritage Material are not easily accessible to the people or even to 

: Centre for 
Scholars who sanh taapalyss, and. exelore ts past. The Ce 
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India Studies endeavours to utilize the Information Technology and 
train Scholars/Younger researchers who are engaged in a variety of 
India studies, at the C.LE.F.L. 


Premise 


Against the above backdrop, it is in the context of the National 
Policy of Education-GOI, that it becomes necessary to set up a Centre 
for India studies. The endorsement of the NPE is reproduced below 
for immediate reference: 


“5.33 Research in Indology, the humanities and social sciences 
will receive adequate support. To fulfil the need for the synthesis of 
knowledge, inter-disciplinary research will be encouraged. Efforts will 
be made to delve into India's ancient fund of knowledge and to relate 
it to contemporary reality. The effort will imply the development of 
facilities for the intensive study of Sanskrit and other Classical 
languages. An autonomous Commission will be established to foster 


and improve teaching, study and research in Sanskrit and other 
Classical language." 


The idea of the Centre has emerged from the realization that 
issues of substance and method cannot be separated (as it is done 
until now), and the necessity of exploring their relationship simul- 
taneously "to relate it to contemporary reality". Hence the emphasis 
on the critical aspect of the Centre may be clearly visualised. 


The prime objectives of the Centre will, therefore, be: 


(i) to develop sustained critical inquiries into the inexhaustible 


body of Indological knowledge garnered under differed European 
national nomenclatures. 


(i) to redefine the role of humanities in research related to 
socio-economic, cultural, linguistic and literary spheres as a part of 
the process of developing critical inquiries from India. 


(ili) to reorient curricular agenda of or educational/learning set 
up. 


(iv) to facilitate easier access to erudite Sanskrit-based Indological 


scholarship that r emo an impenetrable discourse to the educated 
general reader/learrier: ns cademy, Jammmu. Digitized by oundation 
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The most pragmatic part of the Centre, while supporting the 
critical objectives identified above, will be to fill a gap. The Centre 
proposes to provide access to the manageably colossal substance of 
Indic material. As mentioned earlier, such a resource centre which 
should help access the extant Indological material is not available in 
India under one institutional set- up. Even information regarding such 
material is seldom available for the general public. 


Another major limitation, which the Centre hopes to overcome, 
concerns the nature of available Indological scholarship. Most of the 
scholarship, enormously erudite and painstakingly gathered, is simply 
unavailable to the educated general public. Indological scholarship, 
academic to the core, is written by scholars meant for scholars in the 
field. Like the Indian philosophical systems, it remains impenetrable 
to the educated general reader. Consequently, the discourse of the 
general reader today, in the Indian context, is filled with obsessions 
and dogmas concerning the Indic past. The need to make available 
advanced scholarship to inquiring non-experts is an absolute necessity 
today. The Centre hopes to make such an access possible. 


Tasks 

In a word, the Centre for India Studies will play the role of 
an informed mediating agency among scholars, scholarship and 
disciplines across periods and geographical boundaries. The Centre 
hopes to achieve these aims in a phased manner. 

In phase I the Center’s aim will be to : 

i. Develop information systems on Indic material for the resource 
centre 

ii. Disseminate the critical agenda of the Centre by inviting 
scholars and experts in the field to reflect on specific themes; organize 
symposia, workshops, dialogues and seminars with an open-ended 
critical orientation. 

iii. to design and organise different levels of courses in Sanskrit 
and Classical languages. 

iv. Develop a web-site in order to share and receive collective 
thinking on cor issues identified by the Centre. 


v. Develog.andigitah documentation. gentxs, ef, axghival material. 
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vi. As translation is a central part of this enterprise, identify 
pertinent texts across European languages and initiate their translation 
into English and other Indian languages. 


During Phase II the Centre will develop curricular projects, 
These projects will combine skill and scholarship. Based on sophisti- 
cated interpretative methodologies, the curricular projects will offer 
opportunities to study and research on specific areas and materials 
of Indic substance. These materials could range from ritual to religion, 
from oral to scribal, from gestural to figural. The main objectives of 
these curricular programmes will be: to impart skills in accessing and 
organizing Indic material on the one hand, and to inculcate sustained 
reflections on these materials on the other. 


As an on-going activity, the Centre recognizes the relevance of 
the exploration into the interface between classical Indian languages 
and the other Indian languages. The Interanimating relation between 
Sanskrit, Prakrit and other Indic languages is well-known. But there 
is as yet no institution in the country that offers a serious research 
agenda to study this interface. There is also no clue to the amount 
of scholarship and the formats of its existence in regional languages 
in the country. The Centre will aim at a systematic exploration of 


each of the country’s regional (or national) languages and their 
exchanges with the received heritage. 


The Centre will develop a wide-range of curricular projects 
ranging from short term courses to long-term studies culminating into 
graduate courses and research work. The Centre hopes to develop 
expertise to offer these courses through distance mode via the web-site. 

Another crucial task for the Phase II will be to impart expertise 
to produce easily presentable and transferable material on specific 
themes through digital media. For this purpose, training in multimedia 
technology will be developed so that by the end of Phase II the 
possibilities of multimedia production can be envisaged at the Centre. 


Making use of new electronic technologies, the Centre plans to 
produce an electronic on-line journal of scholarly inquiry. 
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Resources 


The Centre for India Studies is a culmination of CIEFL's forty 
year long explorations into English and Foreign languages. One 
important concern that the faculty at the Institute shares is related 
to that of the Indic context and material. Over the years members of 
the faculty have equipped themselves in their personal capacities with 
interests in several areas of Indic studies. Another significant feature 
of the Institute is the availability of highly developed expertise in the 
fields of Arabic, German, French, Russian and Spanish (apart from 
English) languages. As anyone who has worked in the field of Indic 
studies, knows that the most crucial and formative work on India 
was done in some of the languages mentioned above. Enormous 
amount of material on India is available in numerous archives in these 
countries. With the available expertise in English and Foreign 
languages at the Institute, the Centre hopes to generate a critical 
intellectual force. In this context, it is useful to remember that the 
expertise available in foreign language teaching and English studies 
in the country has not been properly tapped. The Centre for India 
Studies will, therefore, re-energize the resources indicated above thus 
re-orienting our curricular goals and research agenda. More positively 
put, it is essential for us to draw on the available resources from 
foreign language expertise for the task of generating the necessary 
alternatives for teaching and researching in the country, a paradigm 
shift from idlying experience to ideal academic investment. 


The idea of the Centre for India studies emerged out of a series 
of discussions among the faculty across various departments. It reflects 
a shared thinking at the Institute. As the Centre represents a point 
of convergence of shared interests of the faculty, the project can be 
initiated with the existing academic resources at the institute. Given 
the magnitude of the project, however, the existing resource base of 
the Institute needs supplementation in course of time. 


In this context, it is useful to reiterate the fact that while 
Indology as European discipline flourished over two hundred years 
and set standards for new researches initially, the discipline has 
reached a point of exhaustion with the paucity of funds and dissipation 


of energies which. sustained it earlier. As we move towards the new 
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millennium, we need a newer collective thinking concerning Indian 
material and realities. We need front- line explorations and cutting 
edge researches into the formations of our past. 


Centre for India Studies 
List of Courses 


Level: II. Panini’s system of grammar: 
Pratyahara sitra-s, structure of Astddhydyi, rule types/rule 
ordering, phonology, morphology and syntax (karaka-s) 


Contact hours: Two hours a week for sixteen weeks: 32 hours: credit: 
3.5 


Level: IV. Philosophy of language: 
A close reading of the first Kanda of Bhartrhari’s Vakya-padiyam. 


Contact hours: Two hours a week for twelve weeks: 24 hours: credit:4 


Level: III. A close reading of the first Ahnika (Paspasanika) of Patafijali's 
Mahabhasya: The main topic discussed in the first Ahnika (lesson) 
are: definition of nature of the term Sabda (word), word and 
its denotation, definition of the term Vyakarana, (grammar), 
purpose of the study of Vyakarana correct words vs corrupt 
words, use of correct words and the benefits resulting from 
their use, the Pratyahara siitra-s/Sivasitra-s, representing the 
alphabet for Panini-s grammar. 


Contact hours: Two hours a week for eight weeks: 16 hours: 
credit:2 


Level: I. Indian theories of meaning: abhidhd, laksana, vyanjana, akanksd, 


yogyata, sanniddhi, tatparya, Sabdabodha, anvitabhidhana and 
abhihitanvaya theories. 


Contact hours: Eight weeks: 16 hours: credit I 


Level: I. Indian Poetics/Aestheitcs: rasa, alarikara, guna, riti, dhvani, 
vakrokti, aucitya. 


Contact hours: Two hours a week for eight weeks: 16 hours: 
credit: 


Level: II. Phonetics: Ancient Indian Tradition. 
The course. willibecBaseldmon PETI pHitishkhya. 
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Contact hours: Two hours a week for eight weeks: 16 hours: 
credit:1.25 


Level: I. Introduction to Indian logic: 
A close reading of Tarka-Samgraha of Annam Bhatta 


Contact hours: Two hours a week for three weeks: 24 hours: 
credit: 1.5 


Elementary Course in Sanskrit: I 50 hours: credit: 3 
Elementary Course in Sanskrit: II 50 hours: credit:3 
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Plants Have Life : The Mahabharata View And 
Acharya Jagadish Chandra Bose's Contribution 


Dr. Bidyut Baran Ghosh 


It was 10th May 1910, the eminent scientists had assembled in 
the hall of the Royal Society of London. An Indian scientist was 
standing in front of them to demonstrate his new experiment to prove 
that plants have life. For this purpose he designed an instrument 
called Spigmograph. This instrument was tied with a plant with its 
roots. From this instrument dot of light indicating the life of the plant 
was relfected on a screen before the audience. On account of the 
heart beat of the plant, the dot of light was oscilating like the 
pendulum of a clock in a definite measure. Now the plant with its 
roots was placed in a jar of Bromide solution in such a way as the 
stem of the plant remained under this solution. Within a very short 
time, it was found that the degree of oscillation of the dot of light 
had been stopped with a sudden heavy jerk. This indicated the death 
of the plant due to poisoning Bromide, just as animals like rat etc. 
become dead by poison. Scientists in the hall brust into praise of that 
Indian scientist. Who was he? He was no other than Acharya Jagadish 
Chandra Bose. 


We have learnt in school-days that it is Sir Jagadish Chandra 
Bose who has for the first time proved with experiments that plants 
have life. But it is interesting to note that before the experiments of 
Sir J.C. Bose, there is at least an inkling regarding the sensation and 
life in plants in ancient Indian texts. This reference is to be found 
in the Moksadharma part of Santiparva of the Mahabharata. 


There in Bhrgu-Bharadvaja-Sarvada the great sage Bhrgu declares 
categorically that the trees have life. He says so to remove the doubt 
of Bharadvaja as to the existence of life in plants. Bhrgu says: The 
trees have heart within them as a result of which its bark, leaves, 
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flowers and fruits are seen to drop. They sicken and dry up. This 
shows that they have perception of touch. By sound of wind, fire 
and thunder, their fruits and flowers fall down. Sound is perceived 
through the ear. Trees have, therefore, ears and do hear. As a creeper 
entwines a tree all around and as a blind person is unable to see its 
way, it is evident that trees are endowed with the power of vision. 
Trees regain vigour and put forth flowers in consequence of odours, 
good and bad of the sacred incense of all sorts. So it is evident that 
trees have scent. Trees drink water by their roots. They catch disease 
of various kinds. Those diseases are cured by different operations. 
From this it is clear that trees have perception of taste. As one sucks 
up through a lodus-stalk, similarly the trees also drink with the help 
of the wond through their roots. Trees are subject to pleasure and 
pain, and grow when cut or lopped off. These facts clearly prove 
that trees have life. They are not inanimate.! 


If we go through the experiments of Acharya J.C. Bose, the 
Indian Scientist, regarding life-force in plants we shall find that these 
are nothing but the scientific treatment of the clue furnished by the 
Mahabharata sage Bhrgu on that matter. Bhrgu has mentioned 
perception of touch in plants. J.C. Bose has proved it with his 
experiment of reaction of Lajjavati creeper being touched. In his opinion 
as we have nerves, trees also have nerves. If a tree is hit by something 
it will react through its nerves. But this reaction is instantaneous in 
some cases and sometimes it is very slow. Before J.C. Bose, European 
scientists like Fefor, Haborland etc believed that trees have no nerves 
like human beings. It is J.C. Bose who, with the help of the instrument 
Resonance Recorder has shown that nerves of trees are of similar type 
as those in men. The causes of increase and decrease of stimulation 
of nerves in trees and man may be the same. For this purpose he 
has made experiments by application of heat and cold on plants. 





1. Usmato mrtyate parnam tvak phalam pusameva cal 
Glayate siryate capi sparsastenatra vidyatel/11// 
Sukhaduhkhayosca grahanücchinnasya ca virohanat/ 
Jivam pasyami vrksanamacaitanyam na vidyatell17ll z 
The Mahabharata, Süntiparva, Edited by Haridāsa Siddhahtavagisa, 178th Chapter, 
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On the basis of reasons like growing of plants when lopped 
off, their drinking of water through their roots, getting infected, their 
feeling of happiness and grief under different conditions, Bhrgu has 
proved the same in a different way. According to him, like other 
animals trees have heart, through the expansion and contraction of 
which a tree can suck water from earth. This type of expansion and 
contraction of cells is called the heart-beat of a tree. To record this 
heart-beat. J.C. Bose had invented an instrument called Spigmograph, 
mentioned earlier. By this instrument he has exhibited that as the 
heart- beat of animal is incrased by stimulants and becomes critical 
by the application of posion, the case is also similar with a tree. The 
use of Chloroform on tree is tremendous, and if poison is 
administered, the heart-beat of a tree will be stopped completely. As 
a result, the tree will die. 


From the facts stated above it is evident that the Mahabharata 
sage Bhrrgu is the first to indicate expressly the existence of life in 
plants. In the pre-Mahabharatan age i.e., in the Vedic period we 
come accross the eternal prayer in which the trees have been invoked 
madhuman no vanaspatih (may the trees be gracious to us)! We have 
reference where the tree has been compared with the man. In the 
Brhadaranyaka Upanisad the sage Yajiiavalkya adumbrates the relation 
between the tree and the man and raises a question that a tree when 
it is cut, grows up from its roots in a newer form, from what root 
does man spring forth when he is cut off by death?? But we do not 
have any emphatic statement concerning life in plants. So the credit 
goes to the sage Bhrgu who clearly states that plants have life. In 
the post-Mahabharata age Kalidasa may have utilised this conception 
to make his drama Abhijfana-Sakuntalam immortal by describing Nature, 
specially trees which play a vital role in the drama. Udayana, the 
logician philosopher of the 10th Century A.D., has come to the 
conclusion that plants have life with the help of an inference. The 
trees have sentient agent in them, because the trees have life, death, 
1. Rgveda-1/90-8 
2. Yatha vrkso vanaspatistathaiva puruso’mrsal 

Tasya lomani parnani tvagasyotpatika bahih// 
Yad vrkso vrkno rohati mülannavatarah punah 


/ 
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leep, awakening, diseases, application of medicine, seed, feeling for 
members of its class, approaching favourable and going away from 
unfavurable like any known human body.'It is worthy to be mentioned 
here that Sir J.C. Bose may have received some kind of inspiration 
from the statement of the sage Bhrgu. This possibility is borne out 
by the fact that he had a close touch with the Mahābhārata. He was 
born and brought up in a family in which ancient Indian tradtion 
and culture were held in high esteem. From his boyhood days he 
used to read the great epics, but the Mahabharata was more attarctive 
to him. He was highly influenced by the life struggle of Karna. He 
also pointed out some incidents like the concentration of Arjuna, the 
death of Bhisma etc. in his writings. 


To conclude, it can be stated that Acharya J.C. Bose may or 
may not have been influenced by the statement of Bhrgu, but it is 
to be admitted that the Mahabharata in its present bulk is not only a 
story-book of war between the Kauravas and the Pandavas; but also 
the repository of ancient Indian scientific knowledge and wisdom. It 
is curious to note that such a scientific truth was known to the sage 
Bhrgu. Without minimising the credit of Acharya J.C. Bose to any 
degree, it can be mentioned that his talent, inquisitive mind and 
ingenuity have brought to light the hidden truth as to the existence 
of life in plants from the store-house of ancient Indian scientific 
knowledge. Not only that, he has also corroborated that truth 
scientifically with experiments by instruments in a physical laboratory. 
Herein lies his unparallel contribution. 
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Sanskrit in Central Asia with Special Reference 
to Mulasarvastivada Vinaya 


Anandamayee Ghosh 
Sanskrit is an Anglicized form of the Indian expression Samskrta; 
which means reformed. It leaves room to hold that a state of language 
has prevailed before it was reformed. In Indian diction Prakrit is used 
for the speech of the commoners (Prakrtajana i.e. common man/prakrta 
dharma i.e. ordinary way of life). It is accepted that Sanskrit was 
reformed by the learned who had been engaged in the advancement 
of learning. Presumably Sanskrit had been a spoken language of the 
learned. 


Another view holds that the speech of the olden days which 
had been in vogue among the inhabitants of the North western part 
of the river Sindhu (Indus) to Vaksu (Oxus) was probably Sanskrit. 
A cluster of five villages like Beena, Ha, Danu etc. still exists on the 
bank of the Indus where the inhabitants speak a broken Sanskrit. 
Sporadic traces of spoken Sanskrit are also found in Himachal Pradesh, 
Punjab and South India. Some commoners of that spoken Language 
are also traced by the academicians with the old Iranian. So the 
affinity of the Vedic language especially the Rg veda, and that of 
Avesta may be concerned here. However, the Buddhist Mahasanghika-s 
and Sthavira-s in the pre-christian period carried their wisdom beyond 
the Indus upto the land of the Sakas and Central Asia through 
Gandhara (Present day Kandhar and Afghanistan) and the Kingdom 
of Greeco-Bactrians. Occasional reference of Youna, Sanavasika in the 
Buddhist literature presumably support the view. Gandhari-Prakrit 
Dharmapáda texts justify that the Buddha's sayings were accepted by 
the Prakrit speakers of Gàndhàra and beyond. The flexibility to 
disseminate the Buddha’s teachings in the local languages declared a 
new dimension in the advancement of Indian wisdom and culture. 
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Vedic Rsi cult 


Four voluminous compilation which predominetly belonged to 
the olden seers (kranta-darSi rsi) i.e. Rgveda, Yajurveda, Samveda and 
Atharvaveda. From the language point of view the four collections 
preserve tectonic development of the language through centuries, 
Panini, therefore, distributed his grammar of 8th Chaptered in 
aphorism (Astadhyayi Sitra) in two broad divisions (i) Vaidika (ii) 
Laukika. 


Evidently the speeches used upto the time of Panini (circa 400 
B.C.) had been in meeting stage with divergence. As a result of that 
Panini took effective measures to systematize them in aphoristic style 
for structural growth of both Vedic and Sanskrta diction, though 
many traits of the society are occasionally traceable from his 
monumental work. 


Vedic rsi cult developed probably in the 2nd millennium B.C. 
when the recitation of Vedic mantra-s became popular in lusters of 
the rsi-kula through Gotra and Pravara in oral traditions. However the 
present form of four Vedic volumes which are subsequent Srauta 
literature became popular among the members of rsi cult. The Buddhist 
Literature which come down to us occasionally refer to several rsi-s 
like Bharadvaja, Ka$yapa, Puskarasadi, Kanrha etc. In the growth of 
Indian lingustics from the Vedic period upto the lifetime of Sakyaputra 
Gautama the Buddha (6th Century B.C.) radical change may be 
observed. It requires a separate study. 


The content of the present paper is limited to discuss the spread 
of Sanskrit culture by 3rd century B.C. through the Buddhist 
missionaries who carried the teachings of the Buddha in the local 
languages (Svakoya niruktya) including the spoken (a) Sanskrit and (b) 
the Paninian Sanskrit of the post Christian period. For instance the 
(a) Gandavyüha sūtra, Lalitavistara, Saddharma Pundarika, Mahavastu, 
Avadana etc. and (b) Malasarvastivada Vinaya, Sarvastivada Vinaya and 
Mahasanghika Vinaya etc. of Pre. Chriction period. 


Sanskrit Manuscripts Remains 
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(1) Sruti-oral tradition disseminated through the teachers and 


the taught by recitation and memorization of applied memory for 
interpretation and exposition. 


It shows that the Indian intelligentsia since the olden days were 
critical and analytic to construct a theory in understanding the reality. 
Indian learning, therefore, has grown through successive courses like; 

(i) Pre-theoretical hypothesis, 


(ii) Theorization of axioms 
(iii) Analytical process to substantiate the theory. 


Like the Vedic learning the Buddha’s teachings developed in 
course of time. The remains of the intellectual exercise which have 
been unearthed: by excavations and researches exibit the continual 
process in the spread of Indian wisdom since the pre- christian days. 


Sventleden and Russian explorers in the the 20th century have 
discovered a large number of Sanskrit manuscripts, remains from 
Taskhan upto Dun-Huang in the east and those in Siberia. In this 
regard Hoernle and Bon-Gard Levin have exhaustively dealt. Some 
important materials in this regard are jolted down below; 


(A) Canonical works (Buddhavacana) 


Alike the Pali Tripitaka, the Sanskrit canonical texts had three 
divisions namely. Sütra, Vinaya and Abhidharma. The Sütrapitaka was 
again divided into four Agamas corresponding to the Nikaya-s in Pali. 
The fragments of Sitrapitaka which were discovered in Eastern 
Turkesten were the portions of the Dirghagama, Madhyamagama and 
Sariyuktágama. Vinaya: The Mülasarvástivadins had the Vinaya texts in 
Sanskrit and those were discovered from Gilgit. Some fragments of 
Vinaya text belonging to the Dharmaguptiya school were discovered 
from Central Asis. Mahdydnasutras and Dharani: The remains gathered 
from central Asia include the Vajirachhadika of the Prajhaparamita class, 
the Ratnardsi sütra of the Ratnaküta class and some texts of the 
Mahàsannipáta (Mahavaipulya) and the Nirvana classes of the Mahayana 
texts. Fragments of a Dharani confirm that a Dharanipitaka or 
Vidyadhdrapitaka had been existent as Hiuan Tsang mentioned. The 
authorship of Vajracchedika is, however, controversial as this text is 
ascribed to AsvighdsalPhemdiscoveryy GfotleseUsfragments of the 
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Buddhist canonical works had startled the Indologists and opened a 
new field in the Asian studies. Probably these Sanskrit texts were 
carried to central Asia along with spread of the Mailasarvasdtivada 
school towards the end of the 4th cent. A.D. In Tun-huang Buddhism 
was introduced in the 2nd century and some Indian families are said 
to have settled there in the 3rd cent. A.D. and afterwards it flourished 
as a seat of Buddhist culture where the east Asia could meet with 
the west. Among the manuscripts discovered there the Sanskrit ones 
might be the oldest. 


ii. Non-canonical works; 


a. Particle texts; Fragments of the Buddhacarita of A$vaghosa 
and the Kalpa-manditika ascribed to Kumaralata of Texila were 
discovered from the Turfan region. The Sate-paficasika and the 
Catuháataka speak of the poetic skill of the author Matrcate who was 
a contemporary of Kaniska. 


b. Drama : Fragments of a Sanskrit Drama Sariputraprakarana, 
which were discovered from Turfan are ascribed it to A$vaghosa. 


c. Lexicon : A few leaves of the Dharmasarirasitra which was 
collected from Idukucchari by Grunwedel (SBA 19041,1282 ff.) is a 
short glossary of Sanskrit terms used in the Buddhist literature. It 
has similarity with the Dharmasamghraha edited by Max Mullar. 


d. Anthology : A Sanskrit anthology entitled Uddnavarga ascribed 
to Dharmatrata (1st cent. A.D.) contemporaneous with Kaniska shows 
that the elegant sayings on morals and practical wisdom in Sanskrit 
had been popular in Central Asia. A large number of verses correspond 
to the Dhammapada, Udüna, the Suttanipata and other sources in Pali. 


e. Medical texts : In 1890 Col. Bower, the British officer posted 
at Kucha purchased birch bark Sanskrit manuscripts which were 
unearthed from Qumtura near Kucha. The said manuscript was a 
texts on Medical science divided into seven sections including a 
Chapter on snake-bite cure Mahamayürimantra. The nucleus of the 
Mahamayuri Vidyarajni sütra which was published by Oldenberg in the 
Journal of the Imperial Russian Archaeological Society, Vol. xi 1897-98, 


P Ip 207, ff. Sp P cars,.to. be, preser wed TRADE ssaid manuscript. One of 
the big collections entitled, Navanitaka ‘cream’ contained an abstract 
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of the earlier medical literature. It quotes from Agnivesa, Bhela, Hirita, 
Jatukarna, Ksarapani, decoction oils, and also with injections, elixirs 
and nursing of children etc. The text had been published by Dr. 
Hoernle in between the year 1893-97 with a learned introduction 
appeared in the Indian Antiquary, 1913. 


Central Asia 


Central Asia referred to a wide areas from cun Huang in the 
east and the lap of Sibera including Taskhand in Talamakam and 
Gobi desert upto 10th century A.D. In the Soviet Republic the state 
like Khirgisiastan, Tadzhikistan, Uzbekistan, Buryat (outer Mongolia) 
Kazakhstan and Turkmehistan including Chinese Turkistan IMAR 
(Inner Mongolia Autonomous Region) belonged to the olden Central 
Asia in our days. Once upon a time the vast area was the seat of 
trade, commerce and that of human culture. The river line Tarins 
carried Water through out the year in the city state like Kucha, 
Khotan, Kashgar, Karasar which took initiative to develop material 
prosperity along with cultural predominance. 


Mulasarvastivada Vinaya (MSV) 


After the Mahaparinirvdna (C.482 B-C.) of Sakyaputra Gautama, 
The Buddha, his teachings are said to be preserved as recited by his 
eminent disciples like Ananda, Upali and Mahakagyapa. 

In the 2nd council at Vaisali, council (Cirea 436 B.C.) was 
therefore, an important event in the history of the Buddhist monastic 
organization. After the second council at Vaisali the situation was not 
congenial for the Sthavira-s (orthodox group) to spread their ideas at 
Magadha. They are said to have migrated towards the west (Sürasena) 
and to the South (Andharaka) of the then India (Bharata Varsa). 
Necessarily, the other group could not sit idle, they also moved from 
Magadha. The Sthavira-s and Mahasdnghika-s (the Supporter of the 
liberal views) who went west ward advanced further upto Kashmir. 
The groups which bifurcated towards Mathura advanced further to 
Purusapura (Modern Peshawar in Pakistan). That group was known 
as the Sautüntrika (adherent to the Sütrünta) and the Vaibhasika (the 


commentator of the Sütranta). 
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Vasumitra (d. 4th cen A.D.) mentions that there had been two 
parallel columns in the schismatic Buddhisms. However, the Tibetan 
account of Taranath (d. 16th cen. A.D.) informed two different 
traditions than those of Vasumitra. 


Later on, a new dimension in the Buddhist thought developed 
among the Sautantrikas who used to hold the apparent reality of all 
entities (sarvasti). The line of thinking was also known as the 
Sarvastivada, the theory of all-existent are apparently real. The Sarvasti 
view points have been named on the basis of the teaching in the 
Sütra and subsequent Abhidharma works. 


Their monastic way of life became somewhat different from that 
of the orthodox monks and rnuns. Among the former group, the 
Buddhists belonging to Mathurà claimed themselves the original root 
(Mula) out of the earlier Sarvastivada fiction. The Miulasarvastivada 
claimed authenticity in antiquity among the Buddhists in India. They 
justified their position by observing the earlier basic tenets of the 
teachings by the Buddha, when monastic organization was undivided. 


As a result of that MSV has been acceptable to a large section 
of the Buddhists from Gandhara to Tarim basin in Central Asia along 
with Sarvastivada Vinaya. It effectuated to adopt the material aspect 
of livelihood those terse and rugged environment to which several 
Central Asian people belonged. As a result of that the early traits of 
Buddhist monastic behaviour patterns became flexible in respect to 
those inhabitants of Central Asian city states like Gilgit (bru dza in 
Kashmir in the river bank of Gilgit tributiory of Syok), Gandhara, 
Bamihan, Kucha, Khotan, Niya Lau Lon upto Dun Huang. However 
the manuscript remains of MSV Vinaya in a few facsimile go in 
support. A major portion of it has been explored from Gilgit and 
edited by N. Dutta. It contains the following Vastu-s--- 


(i) Pravrajyà Vastu (ii) Posadha Vastu (iii) Pravarana Vastu (iv) 
Varsa Vastu (v) Bhairajya Vastu (vi) Civara Vastu (vii) Carma Vastu (viii) 
Kathina Vastu (ix) Kosambaka Vastu (x) Karma Vastu (xi) Pandulohitaka 
Vastu (xii) Pudgala Vastu (xiii) Parivarika Vastu (xiv) Posadhasthápana 
Vastu (xv) Sayandsana Vastu (xvi) Sansabhada Vastu. 


Some fragments of Manuscript on monastic regulations (Sangha 


Karma) which haGe?.domne deter: torus? Jé'Suppose MSV observances 
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though it is not specific. LTsing (7th century A.D.), in course of his 
Wandering life through Central Asia noticed them widely. Some textual 
matters like Sthavira gāthā in Sanskrit are similar to that of the MSV 
Vinaya which are more elegant in literary style as the illustration of 
monastic livelihood. Also a portion of the Mahaparinirvanasitra in 
Sanskrit which has been excavated by German Indologists from Turfan 
strengthen the position of MSV. In this regard German Scholar Wald 
Schmidt compared the contents and opined that the MSV Vinaya 
mentioned the earlier form of Vinaya than that of in Cülavagga of the 
Thereavadins in Pali. In this regard a common tennet of Vinayic code 
might have been compiled in India immediately after the 2nd council 
of Buddhists at Vaisali where unitary structure of the monastic life 
faced bifurcation in two groups followed by further Schisms. Dr. P.C. 
Bagchi proved the hypothesis thoroughly in his learned paper ‘The 
Original Buddhism, its canon and language’. Similar is the case of 
three Nissasiya Pacittiya rules. In course of time two factions among 
the Buddhists namely Mahasanghika and the Sthaviras developed 
themselves as liberal in monastic behaviour and orthodox respectively. 
Such Mahasanghika and the MSV belonged to the first category while 
Mahisasaka, Dharmagupta and Sarvàstivàda belonged to orthodo 
Sthavira groups. The Theravada monks claimed their lien to the early 
monastic rules of the Buddhist Sangha in unitary form. 


Central Asia in Spread of Sanskrit. 

In this regard N.P. Chakravarti focussed a new light out of 
the excavations made by the French, German and British Scholars 
which may be jotted down below:---- 

Manuscript remains in Brahmi recovered from Central Asia may 
be divided in three varieties. 

i) Purely Indian script of the time of Kusana and Gupta. 

ii) Late Varieties of the Gupta Script in slanting direction. 

iii) Upright Gupta script which has been divided into two sub 
varieties that had been prevalent in Central Asia during the early 
century of Christian era. In this expression the details are--- 

“The Kuchean and Khotanese had their own style of writing, 
both being howeves,mariaties, ofthe indian Gupta, Sait. The Sanskrit 
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manuscripts which were written in these particular portions of their 
territory naturally used the Script prevalent in that part of the Country. 
Thus all the manuscripts in Kuchean or Tocharian as well as the 
Sanskrit Manuscripts found in Kucha, Turfan, or the neighborhood 
are written in the slanting Gupta Script while all the Khotanese 
manuscripts and the Sanskrit manuscripts brought from Khotan and 
its neighborhood are written in the upright Gupta Script. This is 
found also in a cursive variety of the Khotanese script. 


Some specimens are cited below:--- 
I. Tba (Idam Ucyate) Bhakta-Visarjana-Vrttam 


Pindapata Vrttam Katarat Sa(T) Kr (Tyabki) Ksuna Pindapatan 
Pratigrahi (Ta) Vyah (s) Avadanam Sa (MA) 


What is the rule about declining food. A monk should decline 
alms food by not accepting it. 


2. Tikti (Kam) Sama Suptikam Samprajanena Upasthita Smrtina 
Aviksitptacittena Avikirata. 


But he may not decline any one’s (alms food) indiscriminately. 


Hoernale, however, followed the English translation of Cul- 


lavagga in the sacred Book of East volume XIII Part-II] which does 
not agree with the text in toto. 


3. Tavattakan Ca pratigrhitavya (M) Yavattake (SA) Mya (K-Purti) 
R Bhavati Idam Ucyate Pindapatavrttam. 


Moreover, it should consent to leaving the food of alms food. 
Thus runs the rules of declining food. 


Peculiarities in expression may also be noted hare--- 


i) TBA for TVA, Sanskrit Phonetic of Paninian specification does 
agree. 


ii) Katarat - The structure of the word may be irregular according 


to the Paninian rules, probably a Gaàndhari Prakrit expression. It 
requires further study. 


iii) Upashita Smrtinà for - Upasthi Smrtya. In Prakrit Smrtyana 
may be formed. 


iv) Satikai/SmatiktiSa(Ma)sTikti:(Kars)vissobseure. 
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Critically Speaking the above passage is a sample study in 
support of the premise under the sub-heading Prakrit and Sanskrit. 
More analysis may open a new approach to study the structural 
linguistics in Sanskrit which had prevailed outside India upto the 
7th-18th Century A.D. 
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The Agamic Sources of Vira Saivism 


Dr. Rama Ghose 


Agmas and Vedas, never apart, rather complementary to each 
other, are the revelation by the Supreme for the welfare of the 
mankind. Both are the sources and the ground of almost all the 
philosophical doctrines and the religious life of Hinduism in general 
and Saktaism and Saivism in particular. These treatises enunciate the 
nature of the ultimate Reality as well as the way to achieve it. Agamas, 
generally a discourse between the God Siva and the Goddess Parvati 
and with the other manifestations of the divinities, such as Rudras, 
Rsis etc., are encyclopaedic in nature. They emphatically assert the 
truth that is inherent in the philosphical teachings and the mystic 
experiences of spiritual life. They intensively advocate the ritualistic 
aspect of religious life and elaborately deal with the spiritual sanctions 
and regulations of the worship. It is to be noted here that Agamas, 
unlike Veda, offer authority of both the principle and practice to all, 
irrespective of caste, colour, creed and sex. It is also clear that the 
adherers of Agama, unlike Vedic trend, aim at invoking ultimate 
Reality, the pure consciousness-bliss,within one’s own self rather 
reaching Him, by enhancing the power of the body and mind for 
apprehending the Reality in and through their own being. Emphasis 
has been laid down on the fact that human body (anda) consists of 
the potentiaity of the divinity and the supreme Power is inherent in 
the whole creation (Pinda). Macrocosm is implied in the Microcosm. 
That implicit Power can be awakened by being immersed in the 
unflinching deep meditation on the particular points in the body 
(cakra-s) which are regarded to be the base of power. Mantra-s are 
the potent fire that kindles the consciousness Power within; religious 
rites and duties are the helping processes that prepare the ground 
and the congenial state to get the ultimate Power manifested within. 
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The underlying principle is worshipping God by becoming ‘one with 
God’ (eat sper asi aaa) 


A subtle and deep perspective of the Indian Philosophy will 
reveal the truth that the unconscious elements are neither different 
from nor opposed to the consciousness, rather are complementary 
and included in the all embracing experience of the Reality. 


It is stated, in Mrgendra Tantra, that the supreme God revealed 
the pure knowledge through His famous five faces i.e. upper (Isana), 
eastern (Tatpurusa) Southern (Aghora), northern (Vamadeva) and western 
(Sadyojata). It has also been stated that various kinds of knowledge 
has emerged from the above mentioned faces, such as, all the 
Siddhantagamas are revealed by the upper face [sana Garuda Tantra, by 
the eastern face namely Tatpurusa Bhüta Tantra, by the western face 
namely Sadyojata, Vama Tantra by the northern face Vamadeva and 
Bhairavagama by the the southern face-Aghora. The pure indivisible 
knowledge of transcendental Siva is primarily manifested as ndda, the 
first expression of the pure consciousness in the form of vibration 
(Spanda). That vibration of consciousness-force assumes the form of 
scriptural knowledge after descending to the sphere of Sadasiva. Parama 
Siva, the highest Priniciple, manifested ten Sivas, initially revealed 
and distributed the undivided knowledge to them. Then the 
knowledge was imparted to the rsi-s and divinities by the Siva-s and 
Rudra-s. 


In the history of the Tàntric literature, ten Saivigamas and 
eighteen Rudragamas have been recognised. Süksma, Kamika, Yogaja, 
Cintya, Karana, Ajita, Dipta, Sahasra, Ansumat, Suprabheda are regarded 
as Saivügamas and Vijaya, Paramesvara, Nihsvasa, Protgita, Mukhabimba, 
Siddhamat, Santana, Narasimha, Candrahasa, Bhadra, Svümbhuva, Viraja, 
Raurvava, Makuta, Kirana, Lalita, Agneya, Parükhya are known as the 
Rudrügamas as per the enumeration made in Kirandgama.' 


Almost all the schools of Saivism, prevalent or obscured, have 
their basis on the above mentioned Siddhantagamas. Present paper aims 
at an enquiry into some of the Agamic scriptural sources of the salient 
features of the Virasaivism, also known as Lingayat, one of the 


i See Kirandgarnis ipia; aeiavaste PüéetblioS(IOucháptes) Napoli, 1975. 
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important prevalent schools of Saivism and may, very aptly, be called 
the doctrine of Litiga and Liriga-worship. 


In the seventh Patala of Paramesvardgama, seven stages of 
Saiva-devotees have been enunciated as per the attainments of the 
spiritual stages. One who sincerely follows the instruction advocated 
by guru, worships Ísalinga, serves Jangamas, the ardent devotee fo 
God Siva and lives a peaceful moral life without going into the deep 
conception of bondage and liberation, is called ‘Anddi Saiva’. Next 
higher spiritual stage, in which the devotee is more cautious and 
prompt in performing the spiritual disciplines and meditating on God, 
is named as ‘Adigaiva’. Much importance has been attached to the 
‘action’ for the Anddi Saiva stage, whereas constant rememberence of 
God is the foremost principle of both the empirical and spiritual life 
of ‘Adigaiva’. The devotee who performs the worship of Isfalinga at 
least once in a day, possesses deep regard for Jangamas and remains 
calm and unmoved by applying proper judgement through the 
intellectual means, is named as 'Anussaiva'. In the next stage, called 
as ‘“Mahasaiva’, the devotee accepts his food, uses the seat and bed 
only as the offerings after surrendering them to God. On attaining 
the state of ‘Yogasaiva’, he, shedding all attractions of the world, 
remains wholly absorbed in meditating on Siva as the Supreme 
Principle underlying in and manifested as the world. The next higher 
spiritual attainment, namely the J/idna-Saiva, is characterised by the 
divine knowledge that the whole universe is the manifestation of 
God, the form of Linga. Realising the identity of God and His creation, 
the Jnana-Saiva attains the spiritual stage of divine knowledge which 
transcends all religious sacraments of the world of experience. The 
highest stage is named as the ‘Vira-Saiva’, the firm combined state 
of meditation and knowledge. Vira-gaiva, wearing Linga after receiving 
it from guru, worshipping Istalinga alteast three times a day , keeping 
it on the lotus palm of the left hand, bearing eight protective aura 
(the astavaranas), observing five fold religious rites (Pavicacaras), 
contemplates and realises the identity of God and the manifestation 
of the manifold world and the souls. The letter ‘vi’ denotes 
knowledge-the knowledge of identity between God and the soul-the 
letter “7a” signifies INMERSO Dmie: i Mitarsainadi vene who remains 
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absorbed in the knowledge of identity between God, The Linga and 
soul, the ANGA: There are three categories of Vira-Saivas-Samanya, Visesa 
and Nirabhari.” One who sincerely follows the instruction of Guru, 
worships, Istalinga, besmears the sacred ashes, wears Rudrdksa, chants 
the Pancaksara hymn and possess love and sympthy to all beings, is 
named as 'Sümümya Virasaiva'. Visesa Virasaiava observes special kind 
of Saiva discipline, such as, accepting the food only as an offering 
after feeding the Mahesvaras, performing the worship of Istalinga by 
offering flowers, incenses, lamps etc. Visesa Viragaiva surrenders all 
his belongings to God and then accepts them as offering, Nirdbhari 
Virasaiva is one who is endowed with all moral and spiritual qualities. 
He totally surrenders to God by detaching himself from the wordly 
affairs, Nirahari reamains fully engrossed in Siva.? 

Transcendtental Reality, the consciousness-power, as Liriga, 
manifests Itself as the world of diversity. So, the whole world 
consisting of animate and inanimate objects is nothing but the 
manifestation of Linga. The Pure Being, Siva, as the form of ‘Nada’, 
is Linga and the Powers as the form of 'Bindu', is its 'Base'. Thus 
from the combination of Nada and Bindu, the Kala comes into being- 


RIERA, 
«reset frre: mgg Aa | 
mifa erre ata à ferret | 
Tat WHE fer ener aA AEAT Ii 
This Kali is the all pervasive subtlest element. Combining these 
elements, Lihga becomes the conjoined form of Nada-Bindu and Kala. 
The letter ‘Li’ signifies the immersion or destruction, Bindu denotes 


sustenance and the letter ‘Ga’ indicates the creatin or manifestation. 
Thus the word ‘Liriga’ contains within itself the concept of creation, 


preservation and destruction. 
ferr cata fere fefe | 
enu Wiha ferg WEST Rum It 


1. Süuksmügama, Kriyapada, Patala 7, Sloka 30. 


2. Ibid., 7. 
3. Ibid., Patala, 6, CÓIORÉ S8nskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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The whole universe of diversity remains immersed in Litga 
during destruction and again comes out of it at the time of creation, 
Thus Liriga is said so because of its being the only ground and the 
cause of the above three phases. Liriga is the combined form of the 
Being and the Becoming, the static and the dynamic aspect of the 
Reality. One who aspires for both the enjoyment and the liberation 
should meditate on and worship this combined form of the Reality, 
since Linga is the ultimate Cause of all causes, immutable, formless, 
pure being undefiled all good effulgent light and baseless substratum 
(meaag) of all. Sun, moon, stars, air, fire, and all divinities perform 
their functions by the power of the Liriga.* This Lifiga of effulgent 
light is none but the ‘Saccidananda Brahman’. 


THMlevig Wt Tel Uhre aA | 
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One who possesses the pure knowledge is only able to know 
the Linga which is devoid of beginning, middle and the end. 


Siva-litigas made of stone and metal are to be considered as the 
form of God. Lirigas emanated from the river, mountain and in a 
holy place should also be known as the form of God.* Among these 
Lingas, one which has been installed by proper procedure is considered 
to be beneficial for all beings. Ligas made of gold, silver, crystal, 
copper etc, are the conferor of wealth, sons, knowledge, virtues and 
the annihilator of enemy repectively. Liriga made of stone ‘Srigailam’ 
is the bestower of all happiness. Isfalinga awarded by guru through 
the proper procedure is supreme among the all, as God with His 
Power is manifested directly in and through it. The wearer of Istalinga 
should never depart it under any circumstances. For the protection 
of Linga 'Sajjika, the container of Linga, is to be made with gold, silver 
or copper by the procedure laid down. A detailed desription of the 


1. Süksmagama Kriyapada Patala 6, Sloka 5-6 

2. Candraknanagama, Kriyapada, Patala 1 

3. Stiksmagama Kriyapada Patala 6, Sloka 11 

4. Paramegvara gam a Path pokrit Academy, Jammmu. Digitized by S3 Foundation USA 
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various types of ‘Sajjtka’ and its thread, the symbol of the Power and 
the God respectively and their significance has been found, in the 
scriptures. [sfalinga is to be handed over by guru after fulfilling all 
procedures of diks@. Various kinds of worships with many ingredients 
and then performance of yajña by chanting numerous hymns, 
besmearing sacred ashes and wearing of Rudraksa have duly been 
prescribed. Istalinga is to be tied up by &uru on the body of the 
disciple after accomplishing various religious rites with diksà. Though 
different bases for worship of Lirga have been recognised but the 
lotus palm of the Virasaiva devotee has been considered to be the 
best among all! Assuming the palm of the left hand a five petal 
lotus flower, Linga is to be installed in the middle of the palm-flower. 
Five faces of Siva, different kinds of fire, Indras, goddesses Durga, 
Candi Bhadrakali etc. Ganesa, Batuka, Virabhadra etc. Nandi, Bhrngi, 
Tundi etc, twelve Adityas, nine stars, seven seas, mountains like 
'Srisailam, pilgrims like Kast, rivers like Ganges, four Vedas, Puranas, 
Epics and all scriptures are to be contemplated on the same lotus-hand 
where the Litiga (Siva-Sakti conjoinly) is to be worshipped and 
meditated upon. Though a delailed procedure with the various 
ingredients has been laid down for the worship of Istaliiga but 
devotion is the supreme element to be surrendered to God. Worship 
of Istalinga should be brimming with the love and religious sentiments. 

It is to be noted here that Varasaiva devotee wears the Parica-sára 
Lingara i.e. the Liüga having five characteristic features. The length, 
breath and height of the base of Linga (Pitha) and the circumference 
of the Liga (vāņa) should be the same size, whereas the outlet of 
the Lihga (Gomukha) should be half of the above size. 

Viragaiva devotee hangs the Istaliriga on his neck after putting 
the Linga into the ‘Sajjika’ and tying it up with Siva-sutra. 

Apart from wearing the Istalinga and worshipping It on the 
lotus-palm of the hand, the other sailent features of Virasaiviam, viz, 
Astüvarana, Paficácára, Satasthalas, Linganga-samarasya and Sambhava vrata 
etc. have their ample sources in Rudragamas like Paramesvara, 
Candrajndna, Makuta, Süksma, Karana, Vira etc. 


pU 7] 
1. Paramesvara gartia,0 Batakakddscallake 18atGhu. Digitized by S3 Foundation USA 
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Astavarana 


Guru, Linga, Jangama, Tirtha, Prasada, Bhasma, Rudraksa and 
Mantra are the eightfold sheaths termed as  Asfüvarana which 
paradoxically,is both the veil and the protective aura for the devotee. 
These eightfold elements create a hindrance or difference between the 
God and the soul and at the same time protect the devotees from 
the evils of the world. 


I. Guru 


What to speak of the glory of Guru. It is practically 
indeseribable. Same result is obtained by worshipping Siva or Guru. 
Siva is knowledge and the knowledge is Guru. Guru is the above of 
all divine beings and all mantra-s. 


war frase fererr rer fae qe TT: | 

fsraferemmeurt xp stet Way wen I 
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II. Linga 


Linga, the second sheath, is the form of the mass of effulgent 
light. All the divinities, Vedas, Padas, Kramas etc. remain immersed 
in this Linga at the end of the creation (Kalpanta). 


Linga, in the form of Bindu-ndda, is cause of the unvierse. Bindu 
is the form of goddess Sakti, whereas Nada is the form of God. One 
should adore Linga to acquire the glory of Siva-Sakti. Transcendental 
partless pure Being which is the object of direct inner experience, 
rather than expression, is called Maháliriga. This absolute transcendental 
Brahman is of the nature of existence-consciousness-bliss. This Mahdlinga 
assumes three forms from the point of viw of bestowing Grace the 
virtuous people. First is Bhavalinga which assumes three phases- 
Bhavalinga, the formless, can only be realised through meditation. 
Pranalinga is both with and without form (Sakala-Niskala), can be 


realised through the manas. Istalinga is with form and can be 
a aa a Academy, Jammmu. Digitized by $3 Foundation USA 
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apprehended by sensory organs. This Istalitiga bestows Siddhis 
(attainments) and eliminates the adverses. 


Bhávalinga is again divided into Mahalinga and Pranalinga. 
Pranalinga has got two divisions namely Caraliriga and Sivaliriga; Istaliriga 
is divided into Gurulinga and Acéralinga and is said to be non-diferent 
from Sadyojatamukha and Gurulinga is of the nature of Vamadevamukha. 
Sivalingna is of the nature of Aghoramukha and Caralinga is regarded 
as non-different from Tatpurusamukha. Prasddalinga is Isanamukh and 
Mahálinga is undifferentiated Siva Himself. Siva is inherent in Lirigas 
and so he is pleased to be worshipped and meditated upon in the 
form of these Lirigas.! 


Il. Jangama 


Devotee of Siva is pleased to wear the Rudraksa, has strong 
faith in besmearing sarced ashes, drawing Tripundraka and regards 
the sacred Paricüksara as the auspicious hymn. His intense attachment 
with Siva makes him eager to possess the Liriga with him and develops 
a deep regard towards the other devotees of Siva. There are ten 
external marks of identification of the devotees of Siva. Besides the 
above four, the devotee of Siva always remains absorbed in 
worshipping Siva, enquiring the inner meaning of Saivagama-s, listening 
to the Sivapurdna, bowing down to Jangamas, donating desired things 
to Guru and Jangamas. There are three internal signs, a mdanas-japa, 
internal worship with manas and the third one is the direct 
apprehension of God within one/s ownself, possessed by the ardent 


devotee of Siva. 


amna amar srt fe sar TA: | 
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IV. Pada-Tirtha 
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1. Candrajnanagama, Kriyapada, Patala 3. 


2. Ibid., Patala 4, Sloka no. 19 
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3. Ibid., Kriyapada, Patala 5, Slo 
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Pada-tirtha is of three kinds—pertaining to Siva, Guru and 
Jangama-s which are called respectively Diksa-Padodaka, Siksa- 
padodaka and Jndna-padodaka. Aspirant of liberation from the bondage 
of the world should always drink this sacred water washing the sacred 
feet of Guru, Istalinga and Jarigama. In case of non-availability of the 
'Padodaka' of Guru and Jangama, one should assume these two in the 
sacred water of Istalinga. Like wise and sacred water from the feet 
of Guru also may be assumed and accepted as the combination of 
the sacred water from the feet of Guru and Jarigama is to be accepted 
as the sacred water of Istalinga. 


V. Prasada 


LERSE: w fg Terent | 
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Prasáda is of three kinds-Suddha Prasüda, Siddha Prasüda and 
Prasiddha Prasad. It is also a means to liberation. It should be regarded 
and accepted in the same way as the sacred water of the feet. Food, 
water, incense and even the sensuous pleasures also should be enjoyed 
as the Prasada after offering them to God. Offerings are of two kinds, 
namely subtle and gross. Things offered to Istalinga without 
discriminating it as sound, touch etc. in their conceptual form, not 
in a gross way, is called the subtle offering. This is called the subtle 
form of surrender. Unthinkable is the glory of Prasad. Devotee receives 
immense blessings of the Lord without any effort. 


VI. Bhasma 


Sacred ashes prepared by ‘Sivagni’ is befitting for the Sivayogi. 
A detailed procedure has duly been laid down in the sixth Patala of 
Kriyapada of Candrajniandgama for preparing the sacred ashes through 
different kinds of fire enkindled after performing various rites and 


chanting adequate hymns. It is fit for besmearing both the house- 
holder and the celibate. 


Uddhülana, Avagunthana and Tripundra, are the three famous 
procedues of besmearing the sacred ashes. Besmearing the sacred 
ashes from the legs to the head without using the water and reciting 
C M MICI M EE 
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the Paricabrahma hymn or Paricaksara hymn is called the Uddhülana 
Besmearing the sacred ashes mixing with the sacred water urified 
by the hymns is called Avagunthana, Tripundraka is the three hanea 
lines drawn by the three fingers which symbolise the Brahmā, Visnu 
and Maheśvara. Sacred ashes to be put on 32 parts, 16 parts, 8 its 
or 5 parts of the body. 


VII. Rudraksa 


Lord Siva continued gazing towards the demon Tripura for his 
annihilation for thousands of years without blinking the eyelids. Tears 
started dropping from both the eyes and fell on the ground which 
produced the great Rudraksa tree. The drop of tears was transformed 
into the tree out of mercy for the devotees. 

SUNT AAA Ura AEA: | 
TUG feast HAT egg TAT: |! 
VEIT HAM RAT TESTO 
Devotees who recite hymns wearing Rudraksa are regarded as 
endowed with virtues hundreds of billions times and thousands of 
millions times. Rudraksas, possessing various characteristics, are capable 
of conferring more and more virtuous results. Definite numbers of 
Rudrüksas and the hymns, while wearing them, have been prescibed 
for the different parts of the body. Rudraksas, having different faces 
and clours, produce different results and are capable of attracting the 
mercy of the various divinities which are all expressions of Siva. 
Endless results are produced by the hymn recited with the help of 
the garland of Rudraksas. 


VIII. Mantra i.e. Pancaksara 
The word ‘namah’ should be prefixed to the word ‘Sivaya’ -the 
greatest among the hymns of the scriptures. The wisdom of Pancaksara 
is the matrix of all ‘Sabda’. This wisdom which emanates from the 
mouth of Siva reveals the very nature of Siva Himself. 
and au Wares fgrardfe qe Wut I 
der warad far wei aei gem QU 
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Puficüksarividyü is being contemplated as the goddess, orna- 
mented with lustres and seated in the posture of Siddhüsana and 
Padmasana, Paficüksara hymn is said to be of six syllable adding the 
Pranava in the beginning. Vamadeva is the sage, Pankti is said to be 
the Chhanda (metre), Siva Himself is the deity, Pranava is the seed 
and Um is the power inherent in it. The procedure of Nydsa is being 
performed with these six letters. One should chant this hymn 
meditating internally and externally on the supreme God Trayambaka. 

Mila, Vidya, Siva, Sütra, Paricaksara are the names of this five 
syllable hymn and 'Omkara is its heart. Namah, Svaha, Vasat, Hum, 
Vausat, phat—these six syllables are affixed and regarded as the part 
of the hymns. Paricaksara hymn is emanated from the transcendental 
Substance (Pancabrahma) and again merges in it. Seven crores of great 
hymns with different forms and shapes originate from that supreme 
Pancaksara hymn and again merge in it. The recitation of Payicaksara 
hymn which is duly authenticated with proper rituals, reverence and 
offerings produces the greatest results. One who regularly recites the 

hymn with the procedure of Purascarana, becomes ‘Siddha’ who is 
capable of bestowing ‘Siddhi on others. ‘Vacikajapa’ i.e. the hymn 
pronounced with clear voice is considered to be the lowest kind of 
Japa, Upansu-japa i.e. the hymn when pronounced with the movement 
of the tongue in such a way as the reciter only is able to listen, not 
the other persons, is known as medium and when the recitation is 
observed so silently that the letters, terms, the words and their 
meaning remain only in the sphere of intellectual consciousness and 
the mind is specially concentrated on the meaning of the word, is 
called the "Manasajapa' which is consdiered to be the best of all. Hymns 
recited along with Pranayama is called the ‘Sagabha japa’ which produces 
hundred times better results. Immense is the result produced by the 
performance of japa keeping the Istalinga on the palm of the left hand 
and visualising it continuously during the time of japa.! Such is the 


glory of this five syllable hymn. Hence all learned people should take 
refuge in this Supreme hymn. 


These are the eight great coverings of the Saiva initiation. 
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Lingdcara, Sadacara, Sivacara, Bhrtyacara and Ganácára are the five 
righteous rites called as famous Paficücára. To meditate on the Istalinga, 
awarded by Guru, as the supreme divine Being, is called The Lirigácára. 
There are three kinds of Diksa—Kriya, Vedha and Manu. To utilise the 
wealth earned by virtuous means in the service of Guru, Litiga and 
Jangama is known as Sadacara. Sankara is pleased with the person 
who possesses both knowledge and ‘fcara’. Acára is the supreme 
religion and the supreme wealth. Sadácára consists of eight kinds of 
disciplines or good dispositions. Arkura, Utpanna, Dvidala, Pravrddha, 
Saptakanda, Sasrava, Sapuspa, Saphala are the eight good dispositions 
or piety pertaining to Sadácüra. The third dcara is named as Sivacara. 
Dravyasuddhi, Kstha-$uddhi Vitika-suddhi, Paka-Suddhi, Rasa-suddhi, 
Bhava-suddhi, Bhü-$uddhi, Bhüva-$uddhi, Marga-suddhi, Kala-Suddhi, Vak- 
suddhi, Jana-Suddhi are the sixteen purification of the place and habitats 
included in Sivücára, the fourth dcara, consisting of 64 gilas, is the best 
means of both worldly enjoyment and liberation. 


uate Tora wer fate: E wt | 
vient q gabi wr HT 


The fifth and the last ácára named as Bhrtydcara is divided into 
two viz. Bhrtyatà (serviceablility) and Vira Bhrtyata (Intense service- 
ability). Service towards Guru, Lingam has been described as Bhrtyacara, 
whereas surrendering the body to Guru, mind to Siva and wealth to 
Jangama and still most enthusiastically living with the only aim of 
attaining the liberation, is the state attainable by the grace of Siva, 
considered to be the state of ‘Virbhrtyata’. 


SATA STHALAS 

The word 'sthala', in Virasaivism, has a special connotation. 
‘Sthala’, a Sanskrit word, meaning ‘place’ or ‘ground’, indicates a 
substratum which is the abode of all that exist. Sthala is the Brahman, 
pees prea ee E LE 
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from which the whole universe, with its movable and immovable 
objects, has emerged, by which it is supported and in which it is 
sub-merged. The letter ‘la’ signifies the immersion of the whole 
universe into that substratum. It is the immutable, indestructible, pure 
consciousness, the essence and the highest principle, the Parabrahman 
Saccidananda, from which the universe emanates and in which it is 
absorbed which is none other than the ultimate Reality, the Siva-tattva. 
This is indicated by the word ‘Sthala’. The word ‘Sthala’ also denotes 
a ‘step’, a ‘stage’ in the spiritual journey the soul to prepare for the 
next. The formless pure Being, out of Grace, assumes six forms namely 
Bhakta, Máhesvara, Prasüdi, Pranalingi, Sarana and Sivaikya. 


agda STREET prar vil | 
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Bhakta-sthala 


The devotee who worships Guru, Jangama and Istalinga, knowing 
them as the meanifestations of Siva only, is known as the devotee 
of Bhakta-sthala. Means a stage in which the soul remains as Bhakta. 


This Sthala represents the element of earth, the first expression of the 
'Astamürti Siva’. 


Mahesvara 


From this stage, the soul ascends to the second Sthala namely 
Mahesvara in which he remais absorbed with intense devotion in 
accomplishing the means directed by Guru i.e. worshipping Istalinga 
for three times and possessing immense faith and devotion on the 
Jangma-s and the tenets of Virasaivism. This Sthala represents the 
second expression of Astamiirti, the element of water. 


Prasadi-Sthala 


One who accepts and enjoys everything, including food as well 


as other sensuons objects, as an. offering only after, auasendering them 


1. Paramesvaragama, Patala 6, Sloka 7-8 
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to God, is known as Prasádi-sthala which represents the third 
manifestation, the element of fire. 


Pranalingi-sthala 

; In the fourth stage the devotee meditates on Prana, Istlinga and 
Siva, knowing them as one and the same principle. One who 
contemplates on the subtle form of the element of Prana, is considered 


to be the expression of Rudra. This manifestation of fourth image 
represents the elements of air and is known as ‘Pranalingi sthala’. 


Sarana-Sthala 


The devotee who is free from the desires of son, wealth and 
the fame, always keeps himself immersed in meditating upon Siva, 
takes refuge in Siva by fully surrendering himself, is named as ‘Sarana’. 
This stage that represents the fifth manifestation of Siva, the element 
of ‘Vyoma’, is known as Sarana-sthala’. 


Aikya-Sthala 


Then the devotee attains in final stage named as ‘Sivaikya’, in 
which he is fully preoccupied with the awareness of the all 
pervasiveness of Siva and so remains immersed in the consciousness 
of the identity of the God and the souls. This ‘Aikyasthala’ transcends 
all duality and hence worship, meditation, Yoga, Karana etc. are no 
more essential. This ‘Sivaikya’ state is of the nature of ‘Saksi’, the 
supreme manifestation of Siva. One who attains this stage, undoub- 
tedly rises to the highest level of ‘at one ment’ with Siva (Linganga 
samarasya), the end of spiritual journey. 

PAR USA Waa | 

ViraSaivism believes in blending of the action, knowledge and 
devotion for the means to attain the end.* Regular obsevance of 
religious rites originates faith and sentiments to the concerned things 
which gradually get matured with the feeling of enquiry into the 
nature of the things and finally, action and knowledge conjoining 
with devotion becomes the strong and unified means to libertion. 
Feeling mixed with action brings about knowledge and the devotion 
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combined with knowledge turns into a deep meditation (REA), 
Thus a combined, unified means, maintaining the supremacy of 
devotion, has duly been propagated as the most suitable path to 
liberation. Devotion is the underlying principle that causes the maturity 
of action, knowledge and meditation (yoga) and finally combines ail 
in an unified principle. 

In support of the above view, the Kriyapada of Makutagama 
narrates, in detail, the procedures of Sambhavavrata, also called as 
Sirovrata, the supreme of all Vratas, for the attainment of the highest 
state of union with God. 
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Ratnagotravibhága: Philosophy of an 
Undifferentiated Whole 


S.C. Goswami 


Ratnagotravibhaga Mahayanottaratantrasastra, also known as the 
Uttaratantra, is one of the five treatises of Bodhisattva Maitreya, 
written in the period between the eighth and the twelfth centuries 
AD. The Sanskrit manuscripts of the Uttaratantra however, were 
discovered only recently by Rahula Sànkrtyayana in Tibet. Before that 
it was known only through the Tibetan and the Chinese versions. 
The credit of introducing the Uftaratantra to the English-knowing 
world goes to Obermiller! who translated the Tibetan version along 
with Asanga's commentary, into English, and thus made the text 
popular under this title. 


There are two versions the Ratnagotravibhaga in Tibetan Tanjur: 
(i) Mahàayana-uttaratantrasüstra (Tohuku Catalogue No. 4024), and (ii) 
Mahayana-uttaratantra-vyakhya (Tohuku Catalogue No. 4025). Both were 
translated by Matiprajfia at Srinagar, Kashmir, under the guidance of 
two Kasmiri scholars, namely, Ratnavajra and Sajjana about the end 
of 11th century A.D. The Chinese have, however, retained the title 
as Ratnagotrasastra. 


Bailey and Johnston? first published the text, in part, in 1935. 
Later, Johnston?published the full text in 1950. Nakamura*made a 


1. Obermiller, E.(1931): The Sublime Science of the Great Vehicle to SalvationBeing A 
Manual of Buddhist Monism, Acta Orientalia, IX,pp.81-306 

2. Bailey H.W. and Johnston, E., H. (1935):A Fragment of the uttaratantra in Sanskrit, 
Bulletin of the School of Oriental Studies (London Institute), Vol.8, Part, I, 
pp.77-89. 

3. Johnston, E.H.(1950): The Ratnogotravibhaga Mahayanottaratantrasastra,The Bihar 
Research Society, Museum Building, Patna, India. 

4. Nakamura,Z.(1961) A Study of Ratnagotravibhaga Mahayanottara-tantrasastra based 
on a Comparison and Contrast Between the Sanskrit Original and the Chinese 
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comparative study of the Sanskrit text with its Chinese version in 
1961. In 1966 Takasaki'published an English translation of the Sanskrit 
text comparing it with both the Tibetan and the Chinese versions. 
Schmithausen's philological comments? and Ruegg's researches? on 
this text have created further interest in it. Recently Prasad* has 
re-explored the philosophy of the Ratnagotravibhaga in his ‘Introduction’ 
to "The Uttaratantra of Maitreya' containing Johnston's Sanskrit text and 
Obermiller's English translation of the Tibetan version. 


The word Uttaratantra derives its name from the following verse: 
purvam eva vyavasthapya tantre punar in hottare/ 
pancadosaprahanya dhatv astitvam prakasitam// (1,160)? 

Commenting on the above verse Takasaki says: 


Here the term ‘tantra’ has nothing to do with Tantric Buddhism. 
The meaning is simply ‘doctrine’ or ‘philosophy’. Significance lies 
more in the word ‘uttara’ than in ‘tantra’, since by the term ‘uttara’, 
the author of the Ratna declared his aim and the position of his 
theory in the currency of Buddhist philosophy. 


Elaborating further that the doctrine of the Uttaratanta is an 
answer-giver to the problem which had never been explained before, 
Takasaki observes, $....... this ‘buddhadhatvastivada’ is a synthetic 
Sunysvüda of $ünya and a$ünya, and hence it is the ‘ultimate’. This 
according to Takasaki, the philosophy of the Uttaratantra represents 
the ‘ultimate doctrine’ of the Mahayana Buddhism. In what follows 





Translations, Tokyo. 
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we shall try to scan the Sanskrit text (following Obermiller’s English 
translation) to explore the central philosophy of the Ufttaratantra. 


The Uttaratantra contains a full-blown pantheistic theory. It 
teaches, in very unequivocal terms, the existence of a non-dual 
substratum variously designated as the Gotra, the Essence of the 
Buddha, the Germ, the Source, the Lineage of Buddhahood, the 
Cosmical Body of the Buddha, “endowed with the four transcendental 
properties of Absolute Purity, Bliss, Eternity and the Ultimate essence 
of all the elements (paramatman)’ .! 


What is gotra? 


Generally by gotra is meant the family lineage of a person. But 
according to the Uttaratantra gotra represents the Germ, the Source, 
the Essence of Buddhahood, the Cosmical Body of the Buddha, i.e., 
Dharmakaya. It is the One Absolute which manifests Itself as Many. 
As One or Prakrtistha gotra it pervades everything that exists, animate 
as well as inanimate and as many or Samudünita gotra, it shows the 
highest degree of development in the various corporeal forms of the 
Buddha. It is important here to mention that by the word Buddha 
was meant initially a great teacher of humanity. Later by Buddha-na- 
ture was meant a Principle, the Ultimate Reality, the cosmical Body, 
ie, Dharmakaya as the primary element in its original purity, the 
immutable Absolute, the innate potentiality of attaining Buddhahood 
by the seekers within themselves.? 


Let us now examine this immutable, eternal, ever pure, subtle 
and all-prevasive Element which constitutes the central theme of this 
ultimate doctrine of the Mahayana Buddhism. 

At the outset we shall take one verse from the Ulttaratantra 
which is almost identical with the one from the Bhagavad Gita not 


only in its impor but also in the text as pole out by Prof. 
V.V.Gokhale.? 





1. Obermiller, op.cit., p.235 
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Yatha sarvagatarn sauksmyad akasam nopalipyate/ 
sarvatravasthitah satve tathayarn nopalipyate//* 
Compare this with the following verse of the Gita: 
yatha sarvagatam sauksmyad akasam nopalipyate/ 
sarvatrüvasthito dehe tathatma nopalipyate.’ 
Obermiller's translation of the verse from the Ulttaratantra reads: 
Just as space fills everything, 


And owing to its subtle (transcendental) character, cannot be 
polluted, in the same way this (perfectly pure Germ) has its abode 
in all living beings, but remains undefiled (by their passion). 


The verse from the Gita says: 


Just as the all-pervasive space, being subtle, is not contaminated, 
so is the Self, located in every body, not contaminated by the attributes 
of the body. 


The contexts of the two verses are also similar. In the Uttaratantra 
the verse appears where the Cosmial Body of the Buddha is being 
described as all-pervading and immutable, the one that remains 
unaffected by the defiling as well as purifying elements both being 
accidental or casual in nature, and hence belong to the realm of the 
phenomenal world. The verse from the Gita occurs in the 13th Chapter 
designated as the Ksetra—‘Ksetrajna-yoga’. The all-pervasive Cosmical 
Body of the Buddha corresponds to the 'Ksetrajíia^ or the 'knower-of- 
the-Field’ who manifests Himself in and through the ‘Ksetra’ or the 
Field, i.e., the phenomenal nature. 


Being subtle like space gotra penetrates everything, but nothing 
can penetrate it because nothing exists which is subtler than space, 
hence gotra remains unaffected by defilements. The all-pervasive and 
unalterable character of the gotra is variously equated with the 
ubiquitous space which, owing to its subtle, transcendental charac- 
ter,cannot be polluted.? Just as space is infinite indimension, gotra is 
also all-pervasive*. Gotra, therefore, acquires the unique distinction of 


Uttaratantra, II. 52 
Bhagvadgita, XIII. 32 
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being subtler than the subtlest and bigger than the biggest! In this 
respect the Uttaratantra echoes the idea of the Kathopanisad! where the 
Brahman is described as ‘anor amiyan mahato mahiyan’ that is, ‘subtler 
than the subtlest; bigger than the biggest.’ 

This immutable germ is described as, by nature, having neither 
beginning, middle nor end: 


anddimadhyanidhanaprakrtatvat asariskrtam? 
‘Having by nature no beginning, middle, nor end’, 
(the Buddha) is immutable. 
Again it is said, 
asamskrta svabhdvasya muner üdiprasantah.? 
That is, "being of an immutable nature, 
The Lord is perfectly pacified from the outset....’ 


The term ‘asariskrta’ means, of which the origination (utpada), 
duration (sthiti), and destruction (vindsa) are not conceivable. Since 
the cosmic Body is nitya, Dhruva, Siva and Sasvata* it is represented 
as the immutable Absolute Body or Dharmakaya or the Unity of the 
Cosmos: even Buddha and Nirvana are one in this Unity. 


buddhatvam atha nirvanam advyayam paramárthatal? 


That is the Buddha and his Nirvdna are one in the aspect of 
the Absolute. 


The all-pervasive nature of the gotra is again stressed in the 
aspect of its having no beginning, middle or end as mentioned in 
the above-quoted verse (L6) of the Uttaratantra, and elsewhere also.* 


In fact, the concept of an immutable, all-pervasive, non-dual, 
eternal, Absolute is the central theme of the Uttaratantra. This is most 
explicity explained in the following verse: 


Kathavpanisad, I, ii,20 
Uttartantra, 1.6 

Ibid., II. 67 
Johnston, op.cit., p.53 
Ibid., 1.87 
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sambuddhakayasphuranat tathatavyatibhedatah/ 

gotratasca sada sarve buddhagarbhah Saririnah/? 
That is ‘The Body of the Supreme Buddha is all-pervading, 
The Absolute is (one) undifferentiated whole, 
And the Germ (of Buddhahood) exists (in every living being), 
Therefore, for ever and anon, all that lives 
Is endowed with the Essence of the Buddha’. 


Commenting on the above verse Asafiga says, "This subject, 
in all its different aspects is to be explained in that sense in which 
it is invariably demonstrated throughout the whole of the scripture, 
namely as follows:-(All beings are endowed with the Essence of the 
Buddha) in the sense that the Buddha's Cosmic Body manifests itself 
in all living beings, that the Absolute, (the true essence) of the Buddha 
represents an undifferentiated whole, and the Germ of the Buddha 
exists in everything that lives.'? 


This concept of an Absolute which, in the State of perfect 
purification? exists as eternal, infinite, quiescent, indestructible and 
indivisible principle is variously known as the Cosmic Body, the 
Highest Truth, the Extinction of Phenomenal Nature, and Nirvana and 
occurs repeatedly throughout the text of the Uttaratantra. 


As we have frequently stated, the true essence of all the 
elements constituting a personality, in fact, the entire phenomenal 
world, is of Pure spiritual nature. Only it, and nothing else, is real. 
All other elements constituting a personality as well as the defiling 
elements are only. casual, accidental or occasional and are called forth 
by the force of illusion, and consequently cannot affect or alter the 
element of the Aboslute which is purity itself. Absolute Eternity, 
Absolute Bliss, Absolute Unity, and Absolute Purity is its nature.* 
The unrcality of the defiling elements can be experimentally 
demonstrated by an uninterrupted practice of concentration of mind 
on the above stated transcendental characteristics of nitya-paramità, 


1. Ulttaratantra., I. 28 
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tkha-paramita, dtma-paramita and suddhi-pdramita’., Through such a 
concentration, the illusion of the reality of separate elements 
disappears, all desires drop out of the mind, man derives bliss from 
within, and attains the state of nirvana.” 


Krsna, Buddha, Jesus, and in our own times Sri Ramakrsna 
Paramahamsa and Vivekananda provide undisputed examples of the 
truth of the above statement. 


It is clear from the above deliberations that Mahayana Buddhism 
does not negate the existance of a substratum, i.e., Afman. It does 
certainly deny the existence of ego or ‘self’ which is the origin of 
selfishness. It is the ‘self’ part of the word ‘selfish’ which has hitherto 
been confused with the Self or Atman and the Gita and Advaita Vedanta 
and its existence is vehementaly denied in Buddhism till date. 


Thus the anátmavüda of Buddhism should be understood to 
mean the non-existence of the ego and not the non- existence of 
Atman which is the ultimate reality of not only man’s ‘inner’ nature 
but also the outer nature or the phenomenal world, and thus is 
identical with the Cosmic Body of the Buddha, i.e. Dharmakaya. 


Conclusion 


We thus observe that although the Uftaratantra or 
Ratnagotravibhaga Mahayanottaratantrasastra which is regarded as one of 
the works of Maitreya not only in Tibet but also in Central Asia and 
India, contains the term ‘tantra’ in its title it does not advocte any 
of the rituals of the Tantrika Buddhism, rather it teaches the highest 
Philosophy of Mahayana Buddhism by advocating the non-dual and 
eternal nature of Dharmakaya. It propounds the existence of an 
undifferentiated Whole endowed with the transcendental charac- 
teristics of nitya-pdramitd, i.e. Absolute Eternity; sukha-paramita, i.e., 
Absolute Bliss; Suddhi-paramita i.e., Absolute Purity; and atmaparamita, 
i.e Absolute Unity. 


S.C. Goswami 
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Ratnagotravibhaga Mahayanottartantrasastra, also known as the 
Uttaratanta, is one of the five treatises of Bodhisattva Maitreya. it was 
discovered by Rahul Sankrityayana in Tibet. It is a Mahayana Buddhist 
text with Madhyamika leanings. It derives its name from one of its 
verses which means that it teaches the ultimate doctrine of the Unity 
of Existence. In its teaching the Uttaratantra advocates the existence 
of one spiritual element which, in its transcendental characteristics of 
Nitya-paramita or Absolute Eternity, Sukha- paramita or Absolute Bliss, 
Aramita or Absolute Unity, and Suddhi-paramita or Absolute Purity, 
may be identified with the Absolute of the Vedanta. Thus 
Ratnagotravibhaga is not a Tantric text in the usual sense of the term, 
but a Tantrasastra which teaches the highest philosphy of an 
Undifferentiated whole. 
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Sanskrit : The Source of Modern Knowledge 
with Special Reference to Nyaya-Vaisesika System 


Dr. Aruna Goel 


Ever since the dawn of civilization, man has been constantly 
engaged in the pursuit of unraveling the mystery of nature with a 
view to arriving at the fundamental values of life. Today, the world 
is in a state of turmoil, the causes of which seem to be beyond man’s 
comprehension and capabilities. Paradoxically enough, man seems to 
be lost in the world of plenitude. His soul is starved in the midst of 
unbounded materialistic pleasures and comforts that science and 
technology of today have placed at his disposal. Now man everywhere 
is bedevilled by complex and complicated moral, cultural and social 
issues. The harder he strives to extricate himself out of the web of 
these problems, the more he is caught and involved in it. Underneath 
the morass of conflicting values lies man’s quest for the real meaning 
of life and the destiny to which it leads. 


With all the scientific and technological revolutions that 
humanity has achieved so far, we have not risen above the level of 
satisfying the bare physical needs of man. Science does not help to 
discuss the fundamental moral and spiritual values of life or ‘how to 
live’ and here we see that the advancement of science has led to 
mankind’s lopsided growth and development. 


India in ancient times was at the height of its glory in all the 
branches of knowledge. Scholars from all over the world used to 
come to get education in India. But today, paradoxically, Indians are 
building modern India on the ideology of Western knowledge and 
philosophy. This has created conflicts, tensions and degeneration in 
life. The Indians, by adopting the materialistic concept of life, are far 
away from spiritual Reality and consequently this has created a crisis 
of character. The concept of liberty and freedom popular in foreign 
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countries satisfies only man’s physical wants and aspirations but the 
concept of Moksa, propounded by our ancient scriptures leads to 
complete happiness, the summum bonum of life. 


According to Dr. Murli Manohar Joshi, Union Minister for 
Human Resource Development and Science and Technology, "I cannot 
recall any other society, which has throughout its history accorded 
such primacy to the quest for knowledge, untrammelled and 
unbounded by theocracy. The Western notion of a conflict between 
religion and science never existed in the Indian mind, because our 
culture, our way of life, our religion was always a scientific quest, a 
journey into the unknown.” 


Sanskrit is the embodiment of Indian culture and its importance 
can not be over emphasized. Sanskrit, as Pandit Jawaharlal Nehru 
describes, is the ‘greatest treasure and the finest heritage’ of India. 
Dr. Sarvepalli Radhakrishnan observed: “Sanskrit as a language is an 
instrument of the greatest value in the delineation of all thought 
processes and the most profound rationalization of all ideas which 
are deep and subtle, of all the forms of aesthetic and emotional 
perception, and above all, of the most profound and ultimate forms 
of spiritual intuition and understanding. The study of Sanskrit enables 
us to draw freely upon our tradition which can lead to the new world 
outlook of modern man. It helps to keep pace with the rapid social 
change, advances in modern science and technology and process of 
modernization, at the same time inculcating the right type of social, 
moral and spiritual values through self-discipline".? Educationists and 
thinkers have reasons to believe that Sanskrit, given its place of 
honour, will play a vital role in promoting national integration and 
in disseminating culture. Indian philosophy is a light with which we 
should illuminate all the dark corners of our being and realize in this 
life the ideals that are set up before us by our thought and wisdom. 


To quote Professor Murli Manohar Joshi, 
life preached in our Vedas, Upanishads, 
emphasis on varioüs profound values of life 


————————9 $ 
1. Dr. Murli Manohar Joshi's Convocation address at-the, 5th Convocation. of the 
' Rashtriya Sanskrit Vidyapeetha, Tirupati. > 


2. Dr. Radha Krishnan? Report" of Nie ENa tà Foundation USA 


“The philosophy: of 
and Bhagavadgita gives 
such as the approach of 
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restraint on self consumptions, (31#aqart), treatment of World 


Community as a Family, (dqH3 3z-54, balanced use of the world’s 
resources, (Ù «mbi YH) dedicating onself to the cause of human 
welfare (ad waq ufan).! 

The fantastic achievement of modern science and technology in 
the past few years cannot conceal the fact that man suffers from deep 
contradictions and dichotomies - gaps between knowledge and 
wisdom; and between thought and action. The only answer to the 
present crisis fermenting in the world is the teaching and reaseach 
and practice of the tenets of the Indian philosophical systems, 
especially the Nydya-Vaisesika system. 


It goes without saying that the Nyaya-Vaisesika system occupies 
a very prominent place in the Indian Philosophical tradition. This 
system, as a matter of fact, is sine qua non for appreciating the 
intricacies of any philosophical system. Detailed discussions on 
epistemology as well as the various categories render this system 
indispensable for any scholar who wants to acquaint himself with the 
great tradition of the materialistic and spiritualistic systems of Indian 
thought. The recent interest evinced by the scholars all over the world 
in Indian logic as well as atomic theory of this system has also added 
to the width and depth of knowledge enshrined in this system. 


This science of logic, Nyáya, was rightly acclaimed by scholars 
of ancient India as ‘pradipah sarvasastranam’ the light of all branches 
of learning. During the last 2000 years philosophers belonging to 
various schools of Nydya developed techniques of reasoning in various 
directions and finally emerged a well organized system of logic called 
Navya-Nyaya. This scientific knowledge expanded the discipline of 
logic, rose to higher stages of development and it systematized forms 
of thinking by the application of mathematical methods and a special 
range of symbols. This formal logic, known as symbolic logic is the 
very foundation of modern computers. 


This system is a source of modern information Technology and 
Mathematics. For example, One of the working hypotheses in the 
field of Computers is that knowledge is representational, that is, 
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‘knowing’ consists in large part symbolic representation of facts about 
the world. Advanced system use advanced mathematical concepts 
such as ‘fussy’ set concept. Again, in the field of artificial 
intelligence,prolog is a practical and efficient implementation of many 
aspects of ‘intelligent’ programme execution. Prolog means program- 
ming in logic and in this method of programming a computer, a 
uniform data structure called the ‘term’ is provided. It is out of this 
that all the data and prolog programmes are constructed. A prolog 
programme consists of a set of clauses, where each clause is either 
a fact about the given information or a rule about how the solution 
may relate to or inferred from the given facts. Thus prolog can be 
seen as the first step towards the ultimate goal of programming in 
logic. 

The Set Theory is the foundation of modern mathematics. Sets 
are defined by means of properties possessed by their elements with 
the help of prepositional functions. A bunch of grapes, a flock of 
sheep are examples of sets. 


In Navya-Nyaya the central idea of Avacchedaka Dharma is the 
same as that of the concept of a set in modern mathematics. For 
example, consider a set of all even numbers. The property possessed 
by every element of this set is that it is an even number. 


The Navya-Nyaya or the modern school of Indian Logic lays 
almost exclusive emphasis on the logical aspects of Nydya and develops 
the theory of knowledge into formal logic of relation between concepts, 
terms and prepositions. Indian logicians had the concepts of 
conjunction, disjunction and their negations. They knew what is now 
known as De-morgan’s laws in symbolic logic. Of course, they never 
got around to using symbols. However, by 17th century Indian 
logicians came out with simplified mode of presentation and works 
like Tarkasmgraha, Bhasüpariccheda etc. made their appearance. 


It is well known that researchers in the field of computer science 
have claimed that for programming the computers no language serves 
so well as Sanskrit. The universal approach of Sanskrit enables it to 
meet the requirement of insatiable computers. Clever and ingenious 


manipulation of symbols. is required, in, pragsammingsand the genius 
of Sanskrit is tailor- made for this purpose. It is not parochial patriotism 
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but scientific veracity that acclaims Sanskrit as the most suitable 
language for the most advanced scientific tool of this century - the 
computer. 


Similarly, the modern physical scientists take credit of having 
discovered the facts of his physical world, which, they believe, were 
not known earlier. They have found the real source of energy in 
electrons, protons, etc. However, they have not been able to determine 
the number of electrons, etc., in a particle of energy as yet. Therefore, 
the electrons, etc., cannot be accepted as additional basic elements. 
The physical scientists admit that, the atom is the smallest particle of 
matter that can only take part in a chemical reaction. These are only 
the parts of the elements. The Joint System points out that the atoms 
have unlimited energy in them. The physical sciences could discover 
only a little. They can know only that part of the energy in the 
element which has become prominent due to the will of God. Thus, 
in the ultimate analysis, it is the concept of element and not that of 
electrons, protons, etc., which is the basis of the physical science as 
electrons, etc., cannot have independent existence. 


Hence the discoveries made by the physical sciences are neither 
an advance upon the Joint System nor are they fundamentally different 
from it. However, it still needs a great effort to unearth the treasure 
of knowledge hidden in our ancient Indian philosophical systems. 


As we have entered into 21st Century, proving that Sanskrit 
is neither a dead language nor outdated, scholars are now geared up 
to prove its relevance in modern times. If this immortal language has 
stood the test of time in the past it will do so in future. To catch 
up with the changing trend all over the world, research activities 
have now started in scientific literature in Sanskrit, interdisciplinary 
studies in Sanskrit etc. 


Recently, there has been a growing consciousness in the 
Government of India in this direction: it has set up many Research 
Institutes of Ancient Scientific Studies to go into the past philosophies 
of India in order to collect the knowledge that may be useful today. 
There is a great wealth and variety of material in our literature and 
a great effort is needed to bring this ancient knowledge to the notice 
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II T-Delhi is planning to introduce two elective courses revolving 
around ancient Sanskrit texts for Engineering students.’ The Institute 
also plans to start a interdisciplinary programme involving professors 
from a variety of disciplines to build courses around ancient Sanskrit 
texts.? 


Murli Manohar Joshi, an eminent scholar of science and 
Ex-Union Minister of HRD has stressed upon the need of study of 
Sanskrit by Scientists to usher an era of peace and prosperity in the 
country. To quote him “I would say that Sanskrit Universities should 
extend their learning centers in reputed scientific institutions like the 
Indian Institute of Science and other Institutions of Learning and 
Research, where facilities should be provided to the scientists to learn 
Sanskrit to open a window for the knowledge of higher science, 
mathematics, astronomy, architecture, philosophy and other branches 
of knowledge that are available in Sanskrit texts. The ‘Jaana’ and 
'Vijnana' have to go together and it has always been like this in our 
country.’ 


Satyam, Šivam, Sundaram. 





1. The Economics Times dated 31st Jan.20001 
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Enlightened Leadership for Corporate Excellence 


Dr. P.R. Gogna 


1. Duties, Qualities of Leader: 


The World has become a village and policies of liberalization 
and Globalization are affecting every phase of Corporate and Individual 
Life in terms of means and methodologies. So much so, even Values 
are also cutting cross-cultural boundaries presenting undreamt of 
challenges and opportunities which require leaders with vision. 


The Indian Ethos enshrined in our Sdstra-s can provide enough 
guide lines to help the leaders to meet the needs of the new World. 
Let us study these guidelines in this regard enumerating his Duties 
and Qualities. 


1. Setting Corporate Goals which may be: 


(a) 
(b) 


Our Organization, Nation and the Humanity at large to 
be prosperous and Divine. 


Our people to be Noble, Adventurous, Innovative, 
Competitive and Unselfish. 


Our Products and Services to be Ever-Improving and Cost 
Effective. 


Our System and Procedures to be Efficient!. 


There should be perfect coordination and justice amongst 
all leading to amicable resolution of Conflicts. 


The Leader ensures common understanding and implementation 
of Corporate Goals by Voluntary consensus through hearty Com- 
munication (i.e. Brief, Polite, Firm, True) and thinking. 


Sangacchadhvam sarvadadhvam* 


1. Yajurveda, 22.22 
2. Rgveda, X. 191.2 
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Each Individual will consider himself as miniature Organization. 
Similar to Yathā pinde tatha brahmande 

Dyuloka, Antariksha, Prthivi 

2. Motivating people to be dutiful, not hankering after rights. 
(details elsewhere) 

3. Promoting World class R and D and Innovation about 
Prthiviloka and Occean, Antariksaloka and Dyuloka and seeking advice 
from specialists in this Connection. 

4. Promoting Aananda for all stakeholders -Lokopakara (details 
elsewhere)!. 

5. Ensuring Health, Character, Unity, Credibility, Prosperity 
and Righteousness in the Organization’. 


6.According to the Veda, and the Manusmrti the Leader should 
possess the qualities of Indra, Sun, Air, Yama, Varuna, Moon, Earth 
and Agni explained below’. 


The Leader is: 
Indra- Powerful protector of the people and promoter of 


prosperity* 

Sun- Collector of the Taxes/Prices/Dues for the benefit of 
the Stakeholders (People)? 

Air- Getting secret feedback® 


Yama- Administrator of justice without any discrimination’ 


` Varuna- Punisher of the wicked and the criminal and reforming 
them through Sama, Dama, Danda and Bheda’ 


Moon- Protector of peace? 


Yajurveda, X.30 
Atharva., XII.5 
Rgveda, X.167.3; X.173 
Manu., 9.304 
Ibid., 9.305 
Ibid., 9.305 
Ibid., 9.307 
Ibid., 9.308 
Ibid., 9.309 
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Earth- Foundation of prosperity for all without any prejudice’ 


Agni- The Leader as Agni:- 


(a) 


(b) 


(c) 
(d) 


(e) 
(f) 


(g) 


(h) 


(i) 


is Subduer of the wicked and even of those who are his 
relatives and Senior most Colleagues?. 


is always moving up 
-a visionary for Corporate Excellence 
is competitive in terms of Quality, Price, Timeliness. 


knows pious ways and means for improving Stakeholders' 
wealth and well-being (Ref.Corporate Governance). 


is respectful 


has ability to discriminate between the deserving and the 
non-deserving colleagues, the doers and non-doers. 


Protects followers/Team members against risky and harmful 
operations and enterprises. This helps human safety and 
controls environmental pollution. 


is briliant, knowledgeable and destroyer of effort for 
hostile. Takeovers. (e.g. L&T by Ril by Bajoria Escorts & 
DCM by Swaraj Paul) 


Agne Naya. Supatha Raye asmün visvani deva vayunani vidvan I 
Yuyodhyamajjuhurdnme no? 


Helps all without any discrimination of colour, caste, creed, 
gender. 


This advice is helpful for undertakings who have international 


operations. 


Agne yanmey tanvà ünam tanma aprina* 


7. Ensuring respectable life for all, unity of thoughts, word, 
and actions. 


br ao 


Yajurveda, 


Ibid., 9.311 
Ibid., 9.310 
Rgveda, 1.189.1 
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This leads to flat organizational structure, shortens lines of 

communication and facilitates quicker feedback up and down’. 

8.(a) The leader is powerful protector of his Team Members so 
that their mistakes for innovations are tolerated. This 
encourages innovativeness in products, Quality, price 
structure, systems and Schedules. 

(b) The Leader removes the false pride/arrogance that col- 
leagues may have*. 

9. He follows rules and laws and makes others also do that. 

This helps Corporate Governance’. 


10. Manyu (Enthusiam or Inspiration 

One with Manyu has strong, noble detemination, where one’s 
mind is soaked in deep thought and Sraddha. Manyu is victorious 
without hateful speech, has equantimous mind and makes us 
Abhimanyu, Enthusiatic*. 

Anger is the son of Tamas. It leads to sin and Ksobha and Rosa 
are the children fo Raja-s; 

These leads one to forget one’s duty. 

Ksobha=Rajas+Tamas 

Rosa=Rajas+Sattva 

Manyu is the son of Sattva. Manyuvan leader is unique amongst 


all, well respected. His followers are full of enthusiam, energy, courage 
and patience and conviction”. 


Manyuvan has highly competitive ability. He enjoys inner 
strength and physical strength, is full of Tapas, for intense activity®. 


Manyuvan's inspiration is contageous. We emulate them and 
follow them. 


Absence of Manyu leads to loss of Energy; 


Rgveda, 1.1.4, X.191.2 
Ibid., VI. 89.2 

Yajur., 1.5 

Rgveda, X.84.5 

Ibid., X.84.4 

Ibid., X.84.1 


DAA AONE 
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Loss of Energy leads to loss of Purusartha; 

Loss of Purusartha leads to loss of Fortune (Ira). 
Thus, there is no place for Manyuhina in this world. 
Manyuvan can get both Abhyudaya and Nihsreyas. 


To enhance your Manyu, be in the company of Manyuvün. Also 
control and guide your mind. 


Winning over other becomes easy once we have won over 
ourselves, by controlling our Antahkarand' through self-discipline by 
overcoming Kama, Krodha etc. When Manyu rides our mind we enjoy 
bliss, success, challenge even death, feel the fire within and have 
capacity for Victory over others also declaring. 


“I am Victory personified”. We also pray HIM for MANYU. By 
MANYU one can earn all types of wealth, overcome internal and 
external enemies and enjoy bliss here and hereafter?. 


Notes: There is a very useful description of Leader’s 
Duties/Qualities in Yaju.? in the shape of Oath of the Leader, and 
also in the Rgveda* and Atharvaveda? 

Five Major Qualities of Leader? 
BALA and Oja come in that Organization where the Leader 
Works for her UPAKARA 
Lives with TAPAH AND DIKSA 
is self-satisfied in the SELF 
Such Leader is called RSI 


1. RSI is one who 
(a) Sees with wisdom (b) can foresee future 


Rgveda, X.84.3 

Ibid., X.84.6 and 7 

Yaju., X.30 

Ibid., 1.84.16 

Atharvaveda, 19.41 

Ibid., 19.41  CC-0.JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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(c) can advise in advance about the policies and tactics to be 
practised in the face of possible future adversities. So, we call him a 
RSI who is Daradarsi, Tattvavettà and VIDVAN. 


2. BHADRAMICC ANTAH 

Working for LOKOPAKARA selflessly. 
3. SVARVIDAH 

Self satisfied in his SELF! 

He does not yearn for wordly things for his ANNANDA 
4. TAPAH 
5. DIKSA 

` The PRAJA (stakesholders) of this Organization should also be 

proud of her, abide by her Laws and follows their Leader who has 
the above qualities. Then that Organization will succeed, enjoy and 
progress’. 
Qualities of Leader: 
1. Shimeevatah: 

Efficient, alert 
2. Bhaaminah: 

Brilliant, wise, knowledgeable 
3. Durhrinaayoon: 

Intolerance for evils, deficiencies, shortcomings 
4, Mayobhoon: 

Strong desire to punish the culprits to benefit the Praja 
5. Ritasyga: 

(Truthful, Lawful) 
6. Aasanishoon: 

True to their words 


1. Bhagavadgita, 2.35 
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Having sweet words 


7. Hritsvasah: 


Speaking from the heart. 


181 


The leader who has his Colleagues also with these qualities 
will succeed as Lokopakdra for his organization. ; 


Qualities of the leader and his Duties! 


m 


(1) To Follow Dharma 

(2) Affectionate behavior 

(3) Sweet speech 

(4) Be brave but do not do self-praise 

(5) Charity to the deserving 

(6) Courageous but not Cruel 

(7) Maintain trustworthy spies 

(8) Justly punishing 

(9) Protection of the weak 

(10) Righteous living 

(11) Food to be clean, tasteful and useful 

(12) Serving the guru-s by simple ways 

(13) Earning wealth by fair means 

(14) Efficiency in work 

(15) Be polite but not so with Apakari. 
DAILY ROUTINE OF THE LEADER? 


Self cleanliness and exercise — =  ... for 48 Min. 
Worship, charity; Suey for 96 Min. 


Taking A/C of actual income and expenditure 
Against planned ones, forecasting the day's 
income and expenditure 


Award giving 


DoD 


Mahabharata, Aàntiparvana TOF bmmmu, Digitized by S3 Foundation USA , - 
Ibid., Sukraniti, 137-147, pp. 41 and 42 


Se for 96 Min. 


for 48 Min 
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Inspection of property, income and expenditure, 


writing orders for the army — ee for 192 Min 
NueDEVIIbeends 0. ooo0ocremRRERRRI for 48 Min 
Rest o0 007 7 oe for 48 Min. 
Consulting the judges and advocates — ...........- for 48496 Min. 
o sSoumue.o COEM —— for 96 Min. 
() WL EAC D S tree for 48 Min. 
NUUS nnn for 48 Min. 
EN c ce o 0 0v for 48 Min. 
. Acting on the information given by 

SLANE ASAI ON Se for 96 Min. 
~ Seep c NN LLL for 6 Hrs.& 24 Min. 





One Muhurta -48 Minutes 
30 Muhürta -24 Hrs 


LEADER TO AVIOD THESE EVILS! 
Gambling, Indisciplined character 
Actions that make his people distressed 
Relations with the mean and the wicked 
Too much punishment 
Kama and Anger 
Uncharitableness, Non-Payment of Salary 
Insulting others 
Harsh words 


Cowardice or fearfulness, laziness, carelessness, sensouousness 
and troubling the oppressed 


Harming any intentionally 
Leaking secret to the mean 


Depending/Taking refuge with the wicked 


Sukr aniti, 1.10802651245:129 413951411435. amdizl60) S3 Foundation USA 
Mahabharata, Santiparvan, 70.2 to 11 
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* Leaking out secret 

* Promising to help when one really does not mean it 
* Showing kindness along with insult 

* Attacking thoughtlessly 


* Sudden anger 


2. Values of the Leader! 


The following values when practised by the leader of any 
organization will lead to its excellence. 


1. TRUTHFULNESS 
-Truthful man wins, not untruthful one. 
Satyameva Jayate Nanrtam? 
-Leaders (gods) follows Truth 
-Satyam Vai Deyva? 
-Atma is truth, not the body. 


Atmanam rathinam viddhi* 


Truthfulness will imply 
-Fulfilment of guarantees, targets, schedules 
-Assurance about quality of products and services 
-Correctness in advertisements 


-Caring for customers. Ananda along with the body, mind, 
intellect care-offering products which do not exploit sensualness of 
the customers. 


-Fair return to Investors 
-Caring for adnanda of employee and society at large 
-Not working against the culture of the people affected. 


Artha, 12.1.1 
Munda Up., I. 3.3 
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2. BRHAD (Ambition) 


One should think big, act big, feeling that the whole world is 
one’s arena. 


Udyanam Te Purusa Navayanam’ 
O Man: Let going upward be your aim, not downward. 
Divam ca Roha Prithivim Ca Roha? 


O Man: rise up to the heaven and the whole earth, enjoy 
wealth, progeny and immortality. 


BRHAD’S IMPLICATIONS 
(a) Collaborations, Acquistions, Mergers, Joint Ventures 
(b) Setting Ventures abroad and in backward areas 


(c) Doing R & D in new sources of energy, raw materials 
from Air, Water, Minerals, Metals etc. 


(d) Using economics of scale such as in Bajaj Auto 
(e) Exploring new markets, enhancing market share. 


This will require a combination of Brahmana and Ksattiya i.e. 
Sattvika and Rajasika Gunas. 


Do all this withot harming others. (what a great inspiration for 
pious progress:) 


3. RTA: 
RTA means Eternal law of Nature. Examples are: 


The Sun and Water complement each other and benefit 
man with rain 


What you sow, so you reap 


Man is the abode of gods; he is also afflicted with six 
enemies of Kama, Krodha etc. which must be won over 


People follow the Srestha-s (Gita) 


If you want to grow as a group you must have unity of 
thoughts. 


1. Atharva 8.16 
2 Ibid., 13.1.34 CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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The Leader who follows RTA: 
is efficient, invincible and punishes the inefficient 
goes deep into the real meaning of everything concerned 
does pious acts by his body, mind and intellect!. 


examines carefully what is favourable (ideas, goods, 
properties people), and so must be retained and the 
unfavourable ones which should be discarded. 


gets rid of the obsolete and is always keen to make changes 
for the better and the best. 


Rtasya panthüm anu tisra dgus* 


4, UGRAM (ASSERTIVENESS): 


Assert to gain all kinds of wealth after judging one’s and other’s 
strength and weakness. 


Assertiveness needs coordination of Mind and Body, or 
Knowledge and Action, or Brahmanatva and Kstratoa or Sattva and 
Rajas. 


5. DIKSÁ (VOW OR OATH): 


With DĪKSĀ the Leader’s concern goes beyond himself, his 
family, his society, his nation and beyond’. 


He helps all without cheating anyone. He tries to heip other's 
business units in trouble to tide over their problems. 


6. TAPA: 


Tapa means discipline of Body, Mind and Intellect, Hard Work, 
Brahmacarya and devotion to HIM. With Tapa, everyone is inspired to 
face Dvandva-s of SUKHA-DUHKHA, GAIN-PAIN, FAVOURABLE- 
UNFAVOURABLE, DEFEAT-VICTORY, which do occur in Corporate 
Life- e.g. Undue threat of Trade Unions, Natural Calamities - 
equanimously as Sthitaprajfia* 


1. Rgveda, 9.73.8 

2. Atharva, 8.9.13 

3. ATUS 1683 Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
4. Taitt. Upa., 10.8 
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Work is workship for the Leader who must invoke this idea 
amongst him followers also. 
7. BRAHMA: 


BRAHMA means Jfiàna and Vijñāna or (Science and Arts). These 
have to be developed for prosperity through Agriculture, Industry 
and Arts through use of Natural elements of Fire, Air, Water, etc.! 


Jnana helps the Organization to develop competitiveness, to 
forcast events and situations, which is essential in view of Liberalisa- 
tion and Globalization of economies. 

Both Jaana (BRAHMA) and KARMA (KSHATRA) or Spirituality 
and Materiality have to go hand in hand. Planning and Implementation 
of Projects must coordinate with each other; only then Corporate 
growth is possible as is 

advised by Yajurveda?. 


and also by Canakya in Arthasastra, 3.17 


3. THE LEADER AND YAJNA SPIRIT IN CORPORATE LIFE 
AYAM YAJNYO BHUVANASYA NÀBHIH 

YAJNA is the navel of this world. 

Corporate Life for LOKOPAKARA is YAJNA which constitutes 
DEVAPUJA. SANGATIKARANA and DANA as explained below: 
(a) DEVAPUJA: 

i.e. respectful, non-violent use of the five elements -Air, Water, 
Earth, Space, Fire for making Products and Services. 


Justice to the Stockeholders who contribute to the existence, 
success and growth of the Organization. 


Justice to the Seniors, Peers and Juniors. 
(b) SANGATIKARANA: 
Ensuring unity of thoughts, words and actions, no conflict, no 
selfishness, no discrimination. This would lead to flat Organizational 
structure (instead of Pyramidal one) so that communication up and 


1. Yajurveda, 20.25 
2. Ibid. 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


Enlightened Leadership for Corporate Excellence 187 


down is quicker and lines of Communication are shorter; there is 
participative quicker decision making and its implementation. 


Collaborations and Alliances between Corporate Bodies, R and 
D and Government. 
(c) DANA: 


-Charitableness, Thankfulness to HIM and others, "Other- 
mindedness”, Law of GIVING works for Individuals, Societies, 
Corporations and Nations. 


Start your day with GIVING:- 

Prayer and Thanks to GOD, Parents 
Thanks to Nature, Thanks to Teachers 
Thanks to Relatives 


Blessings to Juniors 


(d) IDAM NA MAMA: 
There is a sense of service, selflessness and self-surrender, to 
a bigger cause of LOKOPAKARA through Corporate Work. 
BENEFITS FROM YAJNA IN CORPORATE LIFE: 
VEDIC advice to the Leader 
(a) Sharp Intellegence’ 
(b) Self Dependence” 
(c) Propsperity and Righteousness? 
(d) Controlled Mind* 
(e) Pleasantness? 
(f) Friendliness® 


(g) Fearlessness’ 


Yajurveda, 32.14 
Rgveda, X.42.10 
Ibid., MI.13.7 
Ibid., 5.81.1 
Yajurveda, 13.7 


Ibid., 36.18.c o. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
Atharveda, 19.15.6 
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(h) Noble Mind! 
(i) Long Healthy Life? 
(j) Continuous Progress 


By selfless service to all, with piety, faith in God, self- 
introspection and with intention to seek Corporate peace and 
prosperity, social development and by developing sense of patriotism 


4. PARTICIPATIVE LEADER: 
Participative Leader takes Corporate decisions in consultation 
with its Team. This- 
ensures easier acceptance of ideas 
improves the attitude of people concerned towards the job 
and Organization 


promotes cooperative spirit and sense of commitment 
throughout the Organization 


leads to reduction in the number of complaints 
boosts the morale of the Team 


Here it is assumed that the Team members are competent and 


responsible to help decision making and that they will be accountable 
for results of decisions implemented. 


Several Mantra-s indicate participative decision making 
(a) The Leader seeks the guidance of the learned and the 
decision-making group‘ 
(b) He is one of the members of the group”. 
(c) The members of the Team consist of both thinkers and 
implementers. 
(d) There is complete and active coordination between 
Thinkers (Brahmana-s) and Implementers (Ksatriya-s)® 
Yajurveda, 34.1-6 
Ibid., 35.21 


Yajurveda, 17.68; Atharveda, 19.63 
Atharveda., 7.13.1 and 2 
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5. LEADER AS MOTIVATOR 


Introduction: 


Human ANANDA consists of Health, Goodness, Learning, 
Vigour, Energy, Sinlessness, knowledge of the Vedas, Control on 
desires and lot of Wealth for the enjoyment. So this ANANDA attains 
excellence owing to the concurrence of external and internal means. 
Leader must provide for Materialistic and Spiritualistic needs for all 
members of his team!. 


STEPS (OTHER THAN MATERIALISTIC) FOR MOTIVATION 
OF THE TEAM 


_ 1. Help the Team members to realize their potential - 
PURNATVA-by instilling in them: 
Self-Confidence and self Esteem as inspired by Atharveda?. which 
says- 
Ayuto ahamayuto ma dima ........... 


For this give them challenging jobs, let them manage their 
departments themselves independently. 


2. Practise mutual Trust and genuine Appreciation. Delegate 
responsibility and authority commensurate with it. Tolerate mistakes 
for innovations for progress. 


3. Involve them in decision-making and seek their suggestions 
for improvement. YOGAH KARMASU KAUSALAM. Give Rewards for 
suggestions accepted. 


4. Let them see their role in the bigger perspective of the 
Organization, the Society i.e. how it is related with and contributes 
to other activities, e.g. human body concept or the YAJNA Concept 
-mutual dependence of man and DEVATAS? 


Brahma -Action-yajna-Rainfall-Anna-Creation 

5. Treatment/Relationship with people according to VARNA and 
GUNA* 
Taitt.Up.II-VIII-1 to 4 
Atharveda., 19.51.1 


Gita, 3.4 and 15 
Follow Svadlta£rilà SGrkgt AcBikmy4 JaBmmu. Digitized by S3 Foundation USA 
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For example: 


R and D people are intellectuals, Knowledge Workers, Very 
sensitive, Sattvika. They must not be given administrative jobs 
otherwise their professional excellence will get blunted 


R and D Head should not be KSHATTRIYA 


6. Emphasise Duty/Contribution to Corporate Goals as against 
Rights-Orientation. 


Remove the thought, "What does the Organization do for me" 
and replace it by "What can I do for/contribute to the Organization 
Goals." 


7. Apply Daya, Dana and Dama, Fear, Punishment and 
Condemnation. 


8. Do proper justice. 

9. Use HRD as motivator; let this be Centre for holistic 

development. That is why talk of Spirituality for Managers. 
10. A Case of Motivation: 

(a)-SRI KRSNA motivates ARJUNA 


i. Appreciates ARJUNA by calling him BHARATVAMSI, 
Kaunteya, Partha, PurusaSrestha, Gudakeéa (Winner of Sleep) 
ii. Condemnation! 


KUTASTVA---------- 


ii. Your SVADHARMA-Ksatriyas will compel! you to fight for 
DHARMA? 


iv. Appeals to his Valour and sense of Pride? 


v. "Work as an offering to GOD". This works and ARJUNA 
declares "I shall act as you advise" 
6. COMMUNICATION EFFECTIVENESS AND THE LEADER 
The leader must be effective at Communication. 
1. Gita, 2.2-3 
2. Ibid., 2.31 
3. lbid., 2.34 CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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Communication is the collaboration, negotiation 
(SANGATIKARANA) of Two or More persons requiring perfect 
coordination amongst their minds, words and actions with a spirit of 
ISAVASYAM IDAM SARVAM whereby the communicator and the 
communicatee both represent the Almighy God for a specific purpose. 
Apart from SANGATIKARANA, it is DEVAPUJA (respecting each other) 
and DANA (sharing ideas). 


Roles of Communication 


Communication is a powerful tool for effecting inter-personal 
behaviour for Motivating. Leading, Guiding, Counselling, Unifying, 
Problem Solving, Negotiating, Blessing, Educating, Planning, In- 
timidating, Rumour-mongering and Leaking out secrets etc. 


It is the wish-yielding Cow-KAMADHENU! 


It is the fountain-head of all faculties with which we gain 
knowledge and inspiration for human prosperity and happiness?. 


How Leader’s communtication becomes effective: 


Think twice before speaking. Understand the power of 
word—the tongue— has no bones but can break bones. The word 
can also yield Materialistic and Spiritualistic wealth for both the 
communicator as well as the communicatee’. 


Thoughts and words help promoting Unity and Identity of 
inter- group behaviour as given in the Rgveda, which says- 


Let your aims be common and your hearts feel alike. All of 
you be one mind so that you may live happily together’. 


Major Barriers to effective communication 


1. Speaking too much 
This reduces our intellectual power and downgrades listeners' 
faith in us. Speaking the essential is brevity. 


SS 


Rgveda, VIII.101.11 
Ibid., 1.3.10 and 11 


Ibid., X.71.2 
Ibid., x.91 4C? JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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2. Speaking with Anger 


Anger burns/affects adversely the discerning ability of the 
speaker and the listener both just as the fire in the wood itself. 


Like a bow-string from the bow, cast away anger from your 
heart, so that becoming of one mind, both may live like friends. 


The YAJNA spirit will promote effective desirable communication 
and remove its ill effects in Corporate Management. 


7. THE LEADER AND HUMAN RELATIONS 
1. Let there be affection, love of all wd i üfe! 


2. May there be non-violence all around through thought, words 
and deeds afa? 


3. Do your duty, be non-violent using sweet and simple words 
SES 

4. May all be Paropakari "| 3mm 

Four types of people according to Paropakara. 

The whole Nature is for the Upakara of man. 

5. Obstacles in doing Paropakara. 

a. Lack of desire to help others (cultivate this desire) 

b. Procrastination and flattery -orientation (aviod this) 


c. Considering Paropkari as an inconvenience or burden because 
of the other (be pleased to help) 


d. Propagation of Paropkara done to antoher 

e. To expect something in return for the Paropküra done---- 

efl bt feat Stet 

f. Condemnation of a person, to whom Paropkara was done, if 
he does not reciprocate (self-control is needed to avoid this) 

g. Being angry or displeased when a person comes for help 
again and again. 


1. Yajurveda, 18.48 
2. Vedasamdesa, p.283 
3. Ibid. 
4. Ibid. , P- 117 CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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h. Not doing Paropkara to a person we are angry with 

(let there be no discrimination against any person) 

Do WATER even with your avant 

Paropakara should be polite 

Jum Never except any Paropkara from a person who is greedy and 

wes! Being Paropkara is not easy. 

How should a person, on whom Paropakdra has been done 
behave? 

a. Praise the Paropkari 


b. Try to help the Person, if he is in trouble. pagdi 
Do more than done to you. 
al è gere aet dni gut i 
fen om amit gerat N gent en gei Il 
6. The leader should create an atmosphere of Love in the 
Oragnization for all. 


Love rests on trust. It makes the Organisation a heaven. There 
is politeness. It does not require any return. It flows from the heart, 
not the Words. 


It is based on Isvdsyam idam Sarvam. There is no high or low. 
The whole world is a family as stated in 


ar frst wir AR T HIT, | 
sarafan q aéreo! 
Also create love for the Organisation! 
m WaT sme fas 
There is no friend and no enemy by nature. It is by behaviour 
on becomes so, One’s own behaviour makes friend or foe. 
qatar 4 neS: | 
am ai set feum di 





1. Atharveda, 12th 1.3.4; Veda-Sandesa, p. 141 
2. Atharvaveda, 3.30.1 and 3 3 
3. Veda-Sandeśa, Patt apagechtiy, Jammmu. Digitized by S3 Foundation USA 
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How the world got created! 
efe Waa valet | qeurát SAT 


Grhastha is a training ground for bigger social service. "I" and 
‘MINE’ are MAYA and ‘THOU and ‘THINE’ are DAYA. 


Charity Englightened VS. Unenlightened 


Forced or name-hungry charity is as if one rich slave is tossing 
some coins to another poor slave. 


8. LADER AND R AND D 


Corporate Excellence is helped greatly by R AND D which is 
knowledge-based adventure. 


Man is a combination of three types of energies which are 
SATIVA, RAJAS and TAMAS. Sattvika energy is Knowledge. Rajasika 
energy is Work and activity and Tamasika energy is Dullness, 
Ignorance. 


R and D work requires more of Sdttivika energy to invoke which 
requires simple Vegetarian food, to have a peaceful mind, Santi, Santi 
and Santi. A Politician who invokes Kranti, Kranti and Kranti cannot 
fit into R and D. 


The Leader has to give due importance to develop R and D. 
Do not put the Rajasika in Sattvika work i.e. R and D. If you put a 
Rajasika person in R and D he will be thinking of becoming the 
Secretary in that department interested more in name, fame, control 
and authority. If you put a Sāttvika in Rajasika/Administrative position 
you will get a bad Administrator and lose a good Scientist. 


Therefore, the team for R and D Projects should consist of 
predominatly SATTVIKA people. 


They are knowledgeable, Tapasvi, Simple, Peaceful but Sensitive 
to injustice. 


According to Atharvaveda* neglect of R and D (Knowledge) 
results in deprivation of various types, harmful to the Organization. 


1. Aitareya Brah., p. 25 and 31 up 
p Atharvaveda, 12. 5C-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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9. LEADER AND DANDANITI OR ADMINISTRATION OF 
JUSTICE 


Man suffers from well-known frailties of Lust (KAMA), Anger 
(KRODHA), Arrogance (MADA), Greed (LOBHA), Infatuation (MOHA), 
Love-Hate (DVESA, CATUKARITA) because of which he commits 
crimes.’ The Leader must control/remove these by judicious policies 
and actions of justice otherwise Corporate properties will be 
diminished and peaceful atmosphere will get vitiated. The guidelines 
for this are given below: 

(a) THE ARTHASASTRA: 

Dandaniti facilitates earning of wealth, protecting it, enchancing 
it and distributing it among the deserved as fruits of their work. 

Punish the wicked, protect the pious. 


Punishment should be in proportion to the offtence. 


(b THE TIRUKURAL: 

Love your stakeholders, also wield the rod of justice. 

Unjust Leaders will make the Organization poor. 

A. Cruel Leader will invite terror and disobedience and will get 
deserted by the learned. 
(c) THE VEDA: 

Punish the evil doers.? 

Danda administered with justice in AHIMSA.? 

Crush the attackers* i 


(d) The Manusmrti: 
Punish the wicked and not the innocent.? 


Do not hesitate to punish even your near and dear if he is 
faulty.$ 


Ibid., 8.4.22. 

Rgveda, VII. 104.25 

Atharvaveda, VI. 19.2 

Ibid., I. 21.2 

Manu., VII. 24 

Ibid. , VII. 336c-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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GOD will help/support the Leader who is just.! 


10. WEALTH PRODUCTION AS GREAT CONCERN OF THE 
LEADER 


The VEDA encourages us to earn wealth and prosperity with 
perfection in life. This is possible when wealth is earned through fair 
means and is used for the welfare of all while surrendring to HIM. 


Importance of wealth appears in several hymns of the Rgveda.? 


FAIR MEANS TO EARN WEALTH 


(a) By critically examining your wealth, discard the inauspi- 
cious and bad one so that you have pious wealth only.? 


(b) Of all purities, purity of wealth is the uppermost as it 
creates a pure mind leading to peace and happiness.* 


(c) Earn Wealth without causing hardship to others, without 
causing hardship to oneself, only by your own efforts, not 
by wicked means and without distrubing any programme 
of self - study.? 


SHARE WEALTH WITH OTHERS: 


Earn wealth with all your might as your duty, AS NISKAMA 
CONCERND KARMA and share it with all. This is Vedic Socialism, 
also guided by- 


treat the whole world as a family 

Covet not other's wealth 

enjoy with detachment and renunciation 

Having earned wealth control your internal enemies such as 
Lust, Anger, Greed, Infatuation, Arrogance and Laziness.Ó 


Gita, 4.7 

Rgveda.X-121.10, x. 60.12, IX. 33-6 and VII. 41-4 
Atharvaveda, 7.115.6 

Manu 

Ibid. 

Rgveda, 1.8.1  CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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11. THE LEADER AND STAREHOLDERS’ ANANDA 


Corporate Governance which is being talked about these days 
is concerned with the ANANDA of all Stakeholders-i.e. 


The Shareholders, The Customers, The Employees, The Society, 
The Dealers and Vendors. 


Corporate Excellence would mean the effort of the Leders,i.e. 
the Board of Directors and Senior Managers, to bring about a feeling 
of ANANDA, i.e. happiness, in all the above Shareholders, in a 
turbulent, competitive, Global environment, under resource con- 
straints, through Vision, strategies, structure, values, action and 
continuous Learning. It will be reflected in:- 


(a) Ensuring Shareholders Ananda 


The Leaders need to act as Trustees and not misapporpriate 
the wealth of small and Institutional shareholders. 


There should be efficiency and ethics in Operations to make 
and distribute fair Profits without any manipulation of assets and 
accounts. 


(b) Ensuring Employees Ananda 

Merely money is not sufficient. The Employee should be fairly 
treated as friends. 
MITRASYA CAKSUSA SAMIKSAMAHE 

Take care of his family’s health and well-being. This is good 


investment as this will contribute to the Ananda of the other three 
Stakeholders, i.e. Shareholders, Customers and Society. 


Several Corporations are incorporating this in their Value/Mis- 
sion Statements: 
“Human Dignity and Respect for the Individual." 


The Organization is indebted to the Employee who spends his 
life in it. So the Organization must free itself from this debt by fair 


wages and good behaviour. 
ANRNA! 
1. Atharvaveda, VI. 117.3 
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(c) Ensuring Consumers Ananda by 
Maintaining the committed quality of goods and services. 
Fair and reasonable prices. 
Realistic and truthful claims in advertisements. 


Outstanding service to customers and treating them with respect 
and fairness. Retain old and win new Customers. 


Discourage excessive Consumerism. Therefore, desire has to be 
restrained through the dictum: 


Enjoyment-Detachement-Renunciation’ 


(d) Ensuring Society’s Ananda 


The Organization must earn a healthy image by being a socially 
responsible entity. 


It can do so through 

Social welfare schemes 

Opportunities for the needy 

helping the auxiliaries 

relief measures in times of calamities 
Promotion of sports and spirituality 
MANAVA-SEVA IS SERVICE TO GOD 


Avoid smuggling, hoarding, black-marketing, adulteration, 
unfair competition, tax evasion, Business-Politician-Criminal nexus-all 
harmful to business world and society at large. 


Unfettered accumulation of wealth and unrestrained indulgence 
in sensual enjoyment lead to social disintegration also. 


Both ARTHA and KAMA have to be guided by Dharma. 


(e) Pray to seek GOD’s blessings to get virtues and remove 
shortcomings. 


SOME INDIAN BUSINESS LEADERS’ QUALITIES 


Human Considerations - vision 


Ambition, GRALA E Kem, Jammmu. Digitized by S3 Foundation USA 
1. Yajurveda, 40.1 
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Power hunger-Buy out companies 

Keep your plans a secret 

Look to yours and Your people's Safely 

Patriotism 

Seek God's Blessings 

Succeed or Drop out 

Readiness to Assert and Compete 

Modernization Debottlenecking 

Cost Reduction 

Create world class Organisation 

Make the Road for others to Follow 

work alone-Colloborate 

Hire Good people, Treat them well and Delegate 
While building factories get them running as Quickly as possible 
Highly Focussed, Engergetic Obsessed and Committed. 


Source: 


Bajaj, 
shah, 


Business Mahdarajas by G.Piramal: Dhirubhai Ambhani, Rahul 
Aditya Birla, R.P. Goenka, B.M. Khaitan, Bharat and Vijay 
Ratan Tata. 


My Leadership Audit 

Qualities 

My level of concern for this Quality 
54321 

High Average Mild Lowest Not at all 
. Patience 

. Forgiveness 

. Mental Control 

. Non-stealing 

. Cleanliness 


P Sensual fe entro cademy, Jammmu. Digitized by S3 Foundation USA 
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8. Knowledge 
9. Truth 
10. Non-Anger 
11. Ethical Practices 
12. Setting self example 
13. Protecting the Righteous 
14. Lokopakara 
15. Sweet words 
16. Punishing the Wicked 
17. Values are important 
18. Work as “World Citizen" 
19. Peace of Mind 
References: 
Rg Veda, Yajur Veda, Atharava Veda 
Mahabharata 
Upanisads 
Manusmrti 
Veda Sandesh Swy. Vedananda Thiratha 
Vedaloka Swy. Vidyananda Videsh 
Vedon Ke Réjanitika Siddhaanta- Priya Vrat 
Vedon Men Rajniti Sastra-Dr. K.D. Dwivedi 
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Searching and Editin of Mss of Navya-Nydaya 
- Tradition (Bengal School) 


-Prof. S.C. Goswami 
Bengal school of Navya-Nydya tradition is represented by a host 
of stalwarts like Basudeva Sarvabhauma, Raghunatha Siromani, 
Mathuranatha Tarkavagisa,  Jagadi$a Tarkalankara, Gadadhara 
Bhattacharya Ctdamani, Krishnadasa Sarvabhauma, Ramabhadra 
Sarvabhauma, Gunananda  Vidyavagiga, Sankara Takavagiéa, 
Krishnakanta Vidyavagiga, Madhavachandra Tarkasiddhanta and 
others. A huge mass of literature developed by their writings on 
Navya-Nyaya. Dr. Dinesh Chandra Bhattacharya in his book "'Bariga 
Navya-Nyaya-Carcà" has given an exhaustive report on the life and 
works of those Neo-logicians of Bengal school. A good number of 
texts of Navya-Nyaya have already been published in the B.I. Series 
of Asiatic Society, Calcutta, Chowkhamba Sanskrit Series, Baranasi 
and elsewhere. Manuscripts of Navya-Nydya are collected in the libraries 
and museums of Calcutta and outside. But, inspite of all these efforts 
made so far, the entire tradition of Navya-Nydya, particularly of this 
school, is not yet fully restored. There are innumerable manuscripts 
which are yet to be searched out and collected and yet to be published. 
This is a tremendous, painstaking, and time-consuming job. A few 
of such texts may be cited here as examples. 


The commentary of Basudeva Sarvabhauma known as Süravali 
on Gangeáa's Tattvacintamani is one of the earliest of its kind in the 
Bengal school. The text of this valuable commentary is not yet fully 
recovered. Dravya-kirandvaliprakasadidhitt of the same author has been 
recently edited by Dr. Suparna Misra and the book is waiting for 
publication. Krishndasa Sarvabhauma wrote several works on 
Navya-Nydya including Prasarini, the commentary on Tattvacintamant. 
According to the findings of Dr. D.C. Bhattacharya he was a great 
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scholar and was the teacher of reputed Bhavananda Siddhantavagisa. 
Mansucript copies of all his works have become rare now. It is 
interesting to note that in the extant manuscripts of Bhdsdpriccheda 
Krishnadasa's name is referred to as its author in most cases. 


Janakinatha Bhattacharya Cüdàmani known to be the founder 
of a separate trdition of Navya-Nydya in Nabadwipa is recognised 
generally as the author of Nydyasiddhantamanjari. His other works like 
the commentary on Tattvacintamani and on the fifth chapter of 
Udayana's Parisuddhi still remain unrecovered. He was the teacher of 
Ramabhadra Sarvabhauma, another stalwart Naiyayika of Nabadwipa. 
Ramabhadra was very much fortunate to have pupils like 
Mathuranatha, jagadi$a, Gourikànta Sarvabhauma and Jayarama 
Nyayapancanana. His works have been partially recovered and 
published. His "Gunarahasya"^ an important treatise on Vaisesika 
metaphysics is yet to be recovered. 


Dr. D.C. Bhattacharya mentioned several works of Navya-Nydya 
composed by Bhavananda. But only a very few of them are restored 
and published till now. Sabdartharamafijari is an important treatise 
written by him. The book is available in fragments only. 


Mathuranatha Tarkavagisa, Jagadi$a Tarkalankara, and 
Gadadhara Bhattacharya Cakravorty wrote extensively on Navya-Nyaya. 
Their style of writing and logical acumen surpassed all other writers 
and gave them a remarkable position in the history of Navya-Nyaya 
tradition. All important works on Navya-Nydya written previously were 
covered by their commentaries. Only a small portion of these works 
is published now. Innumerable manuscripts of some of their works 
are available in all important libraries of India and abroad. But some 
of their works have already become rare and require immediate 
attention of the scholars. Siddhantarahasyam of Mathuranatha, an 
important work is yet to be traced out. Excepting Sabdagaktiprakasika, 
Tarkamrta and commentary on Anumanadidhiti all other works of 
Jagadisa are now difficult to be collected. The same is the situation 
in the case of Gadadhara’s works also. His commentary on Udayana’s 
Kusumanjali is now a missing work. Gadadhara’s teacher Hariráma 
Tarkavagisa also was a great writer on Navya-Nydya. 
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Gunananda Vidyavaigsa was a famous Naiydyika of his time. 
He wrote several works on Navya-Nydya. Most of his works are not 
yet recovered. His mastery over the Guna-section of Vaisesika- 
metaphysics was a recognised fact’. cf. - "Gunakhande Gunünandi 
Bhavanandi ca Didhitam. Sarvatra Mathuranathi Jagadisi Kvacit Kvacit." 


Krishnakanta Vidyavágióa of Nabadvipa in the early part of the 
19th century was a prolific writer on Navya-Nyaya. But the major part 
of his works have now become rare. 


Navya-Nyáya is a living tradition. But until and unless the 
missing works are traced out and put to printing the linkage of 
continuity of the tradition cannot be established and a faithful history 
of it will be impossible to write. Innumerable teachers came out in 
Nabadvipa alone to write books on Navya-Nyaya. Writing of books 
was a practice in this tradition for recognition of scholarship and 
social status of the concerned authors. It is a pity that this rich 
heritage of ours is going slowly into oblivion for want of adequate 
attention of the scholars. 


The present scholar is concerned about Kanada Tarkavagisa’s 
works on Navya-Nyáya. He has undertaken the task of constructing 
in parts the unpublished works of Kanada by removing all sorts of 
misconceptions arising out of wrong information and mutilated 
manuscripts. Avayavakanddi is a complicated text and the process of 
construciton of the text is reported below. 


There was a long-standing confusion of authorship of the 
commentaries going by the name of Mathuranatha, Kanada, and 
Jagadiéa composed upon the Avayava-section of Tattvacintamani. All 
the three writers belong to the Bengal School of Navya-Nyaya. In 
Bengal region there are so many manuscripts of the commentary on 
Avayavacintamani in the name of Mathuranatha. but the interesting 
fact is that they are either the writiongs of Kanada Tarkavagisa’ or 
mischcodices, the First half being the writing of Kanada Tarkavagisa 
and the latter half being the composition of Jagadisa Tarkalankara* 
In the Bibilotheca Indica Series of Asiatic Society, Calcutta, such mixed 


Rod ndo c a ee 
1. Govt. Sardi K Coeger ms. Nom DAAA AsiaticnSqaiety G-4051, G. 5326 etc. 
2. Govt. Sanskrit College, Ms. No. 280/1410 etc. 
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writing has been published in the name of Mathuránátha Tarkavàgióa 
under the editorship of Pt. Kamakhyanatha Tarkavagisa. The mistake 
was detected latter on by the cataloguers of Govt. Sanskrit College, 
Calcutta’. Dr. Dinesh Chandra Bhattacharya also in his Bengali book 
"Bangalir Saraswata Avadana, 1st part, Banga Navya-Nyáya-Carcá' pointed 
out the mistake occured in the B.I. Series and made comments that 
Mathuranatha did not compose any commentary on the Avayava-sec- 
tion of Tattvacintamani.? 


Dr. Bhattacharya guessed some sort of kinship existing between 
Mathuranatha and Kanada and tried to account for the non-existence 
of Mathuri on Avayavacintamani.? 


This confusion has been cleared away by the present scholar 
in his edition of Avayavacintamani* The actual text of Mathuranatha’s 
commentary on Avayavacintamani was discovered by the present scholar 
in the Deccan college Library, Poona and Trivandrum University 
Manuscript Library. Manuscripts containing the full text of Avayava- 
Jagadist available in the collections of Govt. Sanskrit College, Calcutta 
have been included in that edition of Avayavacintamani mentioned 
earlier. Very recently existence of another copy of actual Avayavamathuri 
has been traced out by the present scholar in the Indian Museum 
Collections of Asiatic Society, Culcutta.? 


With this background in view the present scholar now ventures 
to prepare an edition of the full text of Kanàda's commentary on 
Avayavacintamani which still remains unsettled in the tradition of 
Navya-Nyaya. Availability of manuscripts in plenty in the Bengal region 


1. "The work published on Avayava as Mathuranatha’s commentary by the Asiatic 
Society fully corroborates with the commentary of Kanada in the begining and 
with that of Jagadi$a in the end. We have not found any book with this 
colophon". New descripive Catalogue of Govt. Sanskrit College, Calcutta, Vol. 
II, Page 234 

2. Mathuranatharacita müler tikay avayavagranther vyakhya nai, mathurir samkarane yaha 
mudrita haidchhe (page 689-761) vea māthurīr punthite yahà paaya yay taha 
kenadarachita vata, mathuranath rachita nahe (page 110)". 

3. "Both have ubhayor madhye anya kona ghanista samparka vidyamàn chhila 
(page 111". 

4. Published from Sanskrit Pustak Bhandar, Calcutta in the year 1991. 

5. Vide-Ms No. 32, Burdie NO" Arist Nere PP "RSW No T Polio 17, incomplete 
at the end. Script Nagari. 
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reveals that Avayavakanddi was very much popular at a time in this 
part of India. 


According to information of Catalogus Catalogorum and New 
Catalogus Catalogorum Mss of Avayavakünádi exist in Paris (Cebaton, I. 
858 (ii), Paris (B. 54c)] Navadvipa of Bengal (Edward vii Angle Sanskrit 
Library No. 293), Chennai (Adyar II, P. 102b), Asiatic Society, Calcutta 
(Notices of Rajendralal Mitra), and Mithila. In reply to an approach 
for a xerox copy of the concerned manuscripts, the authorities of 
Paris Library and Adyar Library, Chenani denied the existence of 
such manuscripts. Authorities of Nabadvip and Mithila, (K.P. Jaiswal 
Research Institute, Patna), however, remained silent over the issue. 
Information of a good number of mss. existing in the Bengal region 
are not fully covered in the NCC. The present scholar had the 
opportunity of witnessing twenty two manuscript copies of 
Avayavatippani in the libraries of Calcutta, seven copies in Sanskrit 
Sahitya Parishad, eleven in Govt. Sanskrit College and four in the 
Asiatic Society. Manuscripts are available in other libraries also 
including Bangiya Sahitya Parishad, Calcutta, 

Now the problem is that most of the manuscripts of 
Avayavakanddi continue upto the explanation of the sixth definition of 
Reason (Hetu). Very few manuscripts go beyond that. Again, 
manuscripts which go upto the end of the text contain Jagadisi 
thereafter either verbatim or with partial modifications. Kanádi in the 
name of Mathuri has been published in the B.I. Series upto this sixth 
definition of Hetu and in the remaining portion that has been printed 
in the name of Mathuri is but Jagadisi in full. 

Another interesting point is that after completion of the text 
under consideration only the name of Kanada Tarkavagisa is 
mentioned as the sole author in the manuscripts and Jagadisa’s name 
is not recorded anywhere. Following are the examples. 

1. MS No. 1410. Govt. Sanskrit College, Calcutta. 

"Tti mahamahopadhyayasrikanadatarkavagisabha ttacdryavirachite 
anumünahande avayavatipani samapta’. 

2. Ms. NO. C766, Sanskrit Sahitya Parishad, Calcutta. 
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“Iti $rikanddatarkavagisabhattacaryavirchitan umanakhandea 
avayavatippani samapta’’. 


3. MS NO. G 4051, Asiatic Society, Calcutta 
"Iti Mülasya Kanadatippani”’ 


The last manuscript is actually not complete, though it appears 
to be so. It goes upto a protion of the explanation of Assimilation 
(Upanaya). 


It may be mentioned here that Kanada Tarkavàágiéa composed 
a commentary known a Tippani on the entire Anumüna section of 
Cintamani. Avayavatippani is but a part of that work. This portion 
belongs to the middle of topics on Kevalünvayi (inference based on 
affirmative concomitance) and Hetvabhasa (feigned reason). In the first 
page of Ms. NO. 785, Asiatic Society, Calcutta we find the following 
reading just before the commencement of Avayavatippani : “Iti 
kevalanvayimilatippani samapta. Om Namah Paradevatdyat’. Other parts 
of Anumünatippani are now available in fragments only. Paksatatippani 
of Kanada has already been published with the text and English - 
rendering by the present scholar in the Journal of the Dept. of Sanskrit, 
Rabindra Bharati, Calcutta (Vol. III, 1986-88). That was based on a 
single manuscript recovered from the collections of Govt. Sanskrit 
College, Calcutta. 


Now here is a news for the learned scholars interested in Nyaya 
studies that atleast one manuscript of Avayakanüdi has been discovered 
which is complete but not contaminated by the inclusion of Jagadist 
or any other known commentary at the end. The Ms. belongs to the 
collection of Govt. Sanskrit College, Calcutta (Entry NO. 2109). 


This codex contains seventeen folios in total. Generally there 
are eight lines in each page. Folio No. 6 (both pages) 7 (back page) 
9 (back page) 12 (both pages) 15 (both pages), 16 (first page), and 
17 (front page) contain nine lines each. Both the pages of folio No. 
13 contain seven lines each and there are six lines in both the pages 
of folio No. 15. the script of the manuscript is old Bengali. Language 
is generally correct. Materials used in the mansucript are hand-made 
paper and black ink. There is a blank square in each page in the 
middle and a Bahk Spaceen the"faarzsidesoOceaslonally there are 
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signs of corrections but without any use of interliner. Corrections are 
made only with marginalia. That the manuscript is very old is known 
from the faded colour of the pages. Though not damaged the general 


condition of the manuscript is not so good and the writings are 
somehow legible. 


On the right hand margin of the page (verso) of each folio 
there is numbering like 1,2 etc. and on the left hand margin of the 
front page (recto) of each folio there is another type of numbering 
commencing from 174 and ending 190. This second numbering is 
obviously the pagination of the bigger text Anumaünatippani, of which 
Avayavatippani is a part. The general practice of indicating the name 
of the book and the commentary at the right-hand margin of each 
folio in an abbreviated form. (Viz. “ehi. mū. Ja. ti etc.) is not followed 
here. Instead of such indicating mark (siglum) there is insertion of 
the word śrīrāmah in such place of the folios. 


At the end of the text there is a colophon : “Iti kanadatarkavagisa- 
bhattácáryaviracitavayavtippani samapata". Actually speaking, this is not 
colophon in the true sense. Avayavatippani is a section of 
Anumünatippani and therefore, the actual text does not end here. This 
is sub- explicit of the complete work. For this reason the name of 
the scribe, the date of the manuscript and other particulars are not 
mentioned here. After declaration of the completion of Avayavatippant 
the manuscript continues with the following sentence 
"nyüyatadavayavün niritpya  prasangasangatya hetvabhasam nirüpayitum 
Sisyavodhandya partijanite atheti." This sentence indicates the commen- 
cement of the next chapter containing the commentary on Hetvabhasa 
(feigned reason). 


From the records of Govt. Sanskrit College Library, Calcutta, 
it is shown that the manuscript was collected from Mukunda, 
Madhusüdan and Murarimohan, may be the names of three brothers 
who are supposed to be the jont owners of the manuscript. 


Inspite of all these particulars a question may arise as to the 
authenticity of the text contained in the Ms. No. 2109 mentioned 
above, Because, in other manuscripts also which are complete and 
differ exclusively in the latter portion of the text name of Kanada 
Tarkavagisa CCo Segas "meister bits He*eolophon or subexplicit 


208 Proceedings of World Sanskrit Conference 
at the end. In reply to such questions it may be said that manuscripts 
of Avayava- Jagadisi are now available and the text of that Jagadisi has 
already been edited and published by the present scholar. It has, 
therefore, become a known fact at present that the latter part of those 
manuscripts in question contain the text of Jagadisi. It can not be 
argued that Kanada might have imitated the text of Jagadisa’s 
commentary onwards from the seventh definition of Reason. Because 
Kanada (1460 A.D), according to Dr. Dinesh Chandra Bhattacharya is 
comtemporary of Raghunatha Siromani and is, therefore, senior to 
Jagadiga (1580 A.D.) by about one hundred and twenty years. The 
question of Kanada imitating Jagadisa's work, therefore, becomes next 
to impossible. Moreover, writings of Kanada are simpler than those 
of Jagadisa. Jagadisa. like Mathuranatha and Gadadhara, is easily 
distinguishable for his profound analytical expression of Navya-Nyaya. 
Jagadiga’s style of writing can never be equated with that of Kanada. 
The similarity of Kanadi and Jagadisi on Avayava in the manuscripts 
was taken note of by a scribe of Avayava- Mila-Jagadisi and that is 
why in the sub explicit of Avayava-Milla-Jagadisi im a particular 
manuscript it is written as "ityavayavatippani- samajagadisi Samapta (vide 
“Avayavacintamani of Gange$"a—5.C. Goswami). This similarity is 
surely not due to oneness of the text. It happened due to mixture 
of manuscripts under some circumstances, the secret of which remains 
to be divulged in future researches. 


According to reports of Dr. D.C. Bhattacharya the name of 
Kanada’s father is Kumudananda or Mukunda or Makaranda. Imitation 
of names of predecessor occurs in the same dyansty in the subsequent 
generations. Dr. Bhattacharya an expert in the study of family almanac 
(Kulpanji) collected information of Kanada's descendants in the Undura-dynas- 
ty which has a long tradition of cultivating Navya-Nydya in the subsequent 
generations. Prof. Chintaharana Chakraborty also corroborates this 
fact of continuation of Nydya-tradition in Kanada’s dynasty.’ The 
following sentence may be quoted from the pages of West Bengal 
District Gazeteer, Hooghly (Ist Editon page 518): “His (Kanada's) son 
Ratneswar Bhattacharya Nyayavagisa and a later decendant 





1. Vide-Descriptive Catalogue of Sanskrit Mansuscripts of Bangiya Sahitya Parishad. 
1935, Sahitya RavishadsSerieseloamBdu. Intze«i Rag¢oatands vfaotnote. 
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Hardasatarkalankara who flourished during the closing decades of the 
19th century were illustrious scions of the family". The name of 
Mukunda as one of the owners of the manuscript is suggestive of 
his becoming the descendant of Kanada well-acquainted with 
Navya-Nyaya managed to keep the work of their predecessor in utmost 
purification guarding against all sorts of corruption and contamination. 

For the purpose of editing the text of Kanadi on Avayavacintamani 
this manuscript (2109) has been accepted as the base material for 
construction of readings. Even in the first portion covering an area 
upto the explanation of the sixth definition of Reason attempts have 
been made to retain the readings of this manuscript as far as 
practicable. Variations of readings in other manuscripts and in the 
printed protion of B.I. Series have been shown as variants in the 
critical apparatus. A few instances of such variataions are shown 
below.: 


1. B.I.-"Nyayajanyasabdajnanaprayojya jndnasya”’ 

2109- “Upanayajanyasabda’’ etc. 

2. B.I. - "na tu tadrsanumityanatiriktavisayakatvam’’. 

2109-- "na tu tüdráanumityanyününatirikta" etc. 

3. B.I. - ^na ca tasya ... jijiasajanakavakyarthajnana janakatvameva" 
4. BI. “yatra ... Jijfiasadikameva na jatam’’ 

2109. "Yatras ... Jijnásadikameva janakameva na jatam’’. 


Editing of ancient Sanskrit texts never becomes absolutely final. 
Because, collection of materials is a continuous process. The present 
discovery of another copy of Avayavamüthuri in the Indian Musuem 
collection of Asiatic Society has been mentioned above. Who knows 
that other copies of Avayavakandi will not be traced out in the days 
to come? Until and unless that happens this manuscripts will remain 
the only faithful representative of the full text of Avayavatippani of 
Kanada. : 
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Soft Ware Approach in Teaching Sanskrit 


Rajni Joshi 

Teaching is an important activity among the activities of 
education. As the output of educational processes in terms of 
behaviour change in learner significantly affected by teaching 
effectiveness. In other words it can be said that only that teaching 
is effectiveness in which output (behaviour change) is maximum. As 
regards Sanskrit, which is the basic language among the Indian 
languages with uniqueness of content a distinctly different approach 
is required so as to make it sustainable and in keeping with its nature. 


In this paper a software approach has been developed to make 
teaching of Sanskrit effective so that it can be acceptable and popular 
among the people. This software approach consists of the use of 
psychological and sociological view to render principles along with 
the use of audio-video aids, the content of Sanskrit whether it is 
Prose, Poetry, Grammar, Drama, Story, Recitation, Pronunciation, 
Writing, Creative writing, Translation etc. can be taught effectively. 
With the help of these behavioural science theories and principles the 
vague content of Sanskrit (as mentioned) above can be presented in 
the class rooms by various methods as per the nature of the content. 
Here, an attempt is made to develop a common model for effective 
teaching in Sanskrit. 

A Model for Sanskrit Teaching 


(Soft Ware Approach) 
Meaning of the Model 
“A preplanned interactive strategy for the class room of Sanskrit, 
based on well-structured behaviour changes in children with analysed 


content, implementation strategies along with audio-visual aids and 
feed back devices. 
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Component of the Model 

(A) Focus 

(B) Plan (Structure) 

a) Plan-Analysis of Content 

b) Plan-class room Instructional strategy 

c) Plan-Evaluation strategy 

(C) Implementation (Actual teaching) 

(D) Evaluation 

A. Focus means that the instructional objectives which are to 
be achieved are to be formulated. The teacher shall structure and 


restructure all the instructional objectives and also describe the 
expected behavioural changes in learner. 


B. Plan-This component of the model includes planning at 
different stages. This planning is done before the teacher enters in 
the class-room. 


1. Planning regarding content to be taught 


(1) The analysis of content to be taught and the different 
elements of the content are logically arranged and follow the maxims 
such as: 


Simple to complex, 
Specific to general, 
Concrete to abstract etc. 


2. Planning regarding presentation of content 
(II) Here the teacher shall plan about the presentative of content 
as per the analysis of content. 


Here the strategies shall be decided about presentation or how 
the teacher will interact with his/her students in the class room. 


3. Planning regarding presentation with the help of audio visual 
aids 

Here the teacher plans about his lesson indicating how he can 
make his teaching „intersting and commensurete with stipulated 


: nskrit Academy; Jammmu. Digitized by S3 Foundation USA 
learning outcomes. 
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4. Planning regarding the evaluation strategies 


To provide feed back to teachers and reinforcement and 
motivation to learner, the teacher decides as to when and where he 
should test the student achievement. 


These two components are the activities before entering the 
class room. 


(C) Implementation-Actual class room teaching 


The component of this model explains the interactive process 
of class room during teaching (between teacher and taught) as per 
the planning (iii,iii). The teacher shall present his content schedule 
for the day according to analysis All the strategies decided at the 
planning stage, alongwith the hardware approach to make teaching 
effective shall be used by the teacher for 45/50/55 minutes, so that 
he/she can achieve the instructional objectives. 


(D) Evaluation-After class room teaching 


After completion of a unit or a topic or an element as per 
analysis of the content, a test prepared on the basis of evaluation 


strategies shall be administrated to provide needed feed back and 
reinforcement. 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


Syntactic and Semantic Devices in the 
Astddhyayi of Panini 


S.D. Joshi 

The modern methodologists are interested more in under- 

standing devices or techniques employed in the Astadhyayi (A) with 

regard to analysis of words and sentences. The present paper claims 

that the A. does not exclusively deal with formation of correct words 
but also deals with syntactic analysis of the sentences. 


Panini’s grammar consists of three works: 

(i) A ‘body of rules’, and the two supplementary texts 

(ii) Dhatupatha ‘a list of verbal bases’ and 

(iii) Ganapatha ‘a list of nominal stems’ 

Excluding some open category of morphemes (avyutpanna 
pratipadika-s), we find three types of nominal derivatives analysed by 
Panini in his work! cover the primary derivatives which are called 
krdanta-s ending in a krt (primary) suffix and which are derived from 
verbal bases (dhãoh)? covers the secondary derivatives which are called 
tadhitanla ending in a taddhita suffix? and which are derived from 
nominal stems‘. Pànini? covers samāsa derivates which result from the 
combination of two or more semantically/syntactically connected 
case-inflected wordsó specifically assigns the designation prütipadika to 
these three above mentioned categories. The grammatical operation 
caused by the designation pratipadika is the addition of case-endings 


Ibid. 2.1.5; 2.2.38 


Ibid. 2.1.1, 2.2.29 
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1. Astadhyayi, 3.1.93; 3.4.176 
2. Ibid. 3.1.91 

3. Ibid. 4.1.76-5.4.160 

4 Ibid. 411 

5. 

6. 
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after the nominal stems by Panini'.Thus these three categories are 
output of derivational process. From the nominal units, by formulating 
the rules of substitution (@desa), augmentation (agama), accentuation 
(svara), deletion (lopa), internal sandhi rules etc. Panini’s A.generates 
a limitless number of correct words in specific syntactic or textual 
meanings. 


According to the present text of the A Karaka or syntactic 
relations are formally marked by three elements: (i) by underlying 
L-element? (ii) by the krt suffixes? and (iii) by inflectional case endings* 
which represent surface elements. 


The ten laküra-s which are considered to be the underlying 
elements by the A are marked with karaka relations, and the categories 
of tenses and moods. The L-element represents the ten symbols LAT? 
IIT etc. In these ten suffixes, the common underlying element 
L-denotes the syntactic relations kartr and Karman which determine 
the active and passive constructions. The vowels A (in LAT), I (in 
LIT) etc. are connected with the categories of tenses and moods. The 
common symbol L-is considered to be sthanin ‘original form’ which is 
replaced by the personal endings ti, tas, anti, etc.’3.4.78 


In the case of finite verb derivation Panini does not phrase as 
karkarmabhavesu tin? ‘the personal endings called tir express the sense 
kartr ‘agent’, karman ‘grammatical object, and bhava ‘state’, but he 
prefers to state that the underlying L-elements denote these syntactic 
relations, because according to Panini the active and passive 
constructions have the same underlying relations? 


The L-element is introduced by Panini without the requirement 
of the presence of any case-inflected forms. The I-elements to which 


Panini 14.1.2. 

Ibid. 3.4.69 

Ibid. 3.4.67-76 

Ibid. 2.3.1-2.3.7 

Ibid. 3.2.123 

Ibid. 3.2.115 

Ibid. 

Ibid. 3.4.69  CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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küraka-functions are assigned is formally equipped to decide the status 
of abhihita “expressed’or anabhihita ‘not expressed’ karaka- functions. On 
the decision of these L- functions assigned to the L-element, the 
decision of sdmédnddhikaranya ‘coreference’ or ‘congruity’ and the 
selection of case endings for nominal stem is dependent!. 


The term karaka is not defined by Panini. But it is used as the 
locative meaning-condition?. It refers to the items which accomplish 
an act. The six karaka-s defined by Panini are typically syntactic. These 
karaka- categories are connected with vibhakti-s (Sup or tin) and krt 
suffixes. Panini establishes link between grammatical notions and 
non-linguistic reality in the definition of karaka-s. That is to say, Panini 
is obliged to establish the relation between the semantic facts(i.e. 
various roles played by the nominal or verbal expressions) and 
traditional grammatical notions like kartr, karman, karana etc. The 
apadana karaka is linked with the point from which somebody/something 
departs or moves away?. The sampraddna karaka is linked with role of 
receiving through the grammatical object*. The karana karaka is linked 
with the role ‘as most effective tool or instrument’ used by agent. 
The adhikarana káraka is linked with the role of location®. The karma 
küraka is linked with the thing most affected or considered to be main 
goal of an action undertaken by the agent’. The karty karaka is linked 
with the role of an independently carrying out an action’. 


We find two types of meta language in the Astadhyayt. The 
meta-linguistic statements (upadesa or śāstrīya term) deal with the 
structural aspects of the langauge. The karaka definitions are phrased 
in the form of the statements in the object language. These semantic 
metalinguistic statements are considered to be a device to assign 
interpretation to the linguistic structure which enables a speaker to 





Joshi and Roodbergen 1980,XIV 

Panini, 1.4.23 

Ibid., 1.4.24 

Ibid., 1.4.32 

Ibid., 1.4.42 

Ibid., 1.4.45 

Ibid., 1.4.49 , 
Ibid. 1.4.54; Fór*tHis:cortespondenean See; tbe scher Bayes 
1975: VI-XVI). i 
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understand a linguistic utterance or a sentence. The semantic 
metalinguistic rules provide the concept or categories like svatantra 
'independent'!, ‘ipsitatama’ ‘the object most affected by the action of 
agent”, karana ‘most effective tool?. Through this device relation 
between syntactic notions like Kartr, karman and karana, etc. is 
established. Through these meta- linguistic statements of Karaka 
definitions the grammatical notions like kartr, karman or karana is 
universalised. 


Let us examine some sentences that illustrate the possible 
correspondence between the syntactic relations and semantic roles. 


(i) sthalyam pacati "he cooks in a vessel’ 
ii) sthali pacati ‘a vessel cooks’ 
iii) sthalya@ pacati ' (he) cooks with a vessel’ 


Here the word sthali is presented in three different surface 
forms because sthali plays three different roles. Sometimes the same 
semantic role like ipsitatama has been assigned to different karaka-names 
karman/karana and we get aksairlakssan divyati ‘he plays dice". 


Here we find that all these statements are independently derived 
and the transformational grammatical approach is not adopted. Each 
sentence is derived independently. No karaka ‘syntactic function’ is 
transformed into the other. 


Panini defines the term vibhakti in the sense of case? endings 
added after a nominal stem and personal endings added after verbal 
bases. The term is applied to the taddhita suffixes also added after 
pronouns in the ablative, or in the locative®’. These taddhita suffixes 
have no karaka-function to denote. The vibhakti designation is applied 
always to the surface elements. The vibhakti endings or case-suffixes 
(Sup.) are further divided into upapadavibhaktis and karakavibhakti-s. The 
case-endings have also been prescibed through other means than 
Ibid., 1.4.54 i 
Ibid., 1.4.49 
Ibid., 1.4.42 
Joshi and Roodbergen 1975, XIV, 


Agtüdhyáyi, 1.4. 104, JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
Ibid., 2.3.5 
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through karaka designations. The case-endings which are dependent 
on the presence of governing word(upapada) are called upapadavibhakti-s. 
For instance, in masam adhite ‘he studies for a full north’, the causative 
case ending after mdsa is independently prescribed by Panini! and 
not through karaka lable karman*. Therefore, passivization mdsah adhiyate 
‘month is studied’, is not allowed. These upapadavibhakti-s are governed 
by directional words (diksabda) adjective, post positions words 
(karmapravacaniya), indeclinables etc. Those upapadavibhaktis are dealt 
with by rules put in the section’. 


In the samása section káraka names have been avoided but vibhakti 
names are used to indicate grammatical relations between the 
constituents of cps. like dvitiya*, trtiy@, caturthi$, pafcami’, sasthi® 
saptami? or the general word Sup. 'case-inflected form’® and supa with 
a case-inflected form’. Only the kdraka function of the cp-constituents 
is referred to when they enter into cp-formation with krt derivatives”. 
The designation samasa applies to the formal combination of two 
case-inflected words syntactically connected". 


It has been already pointed out that the derivational procedure 
followed in the krt section maintains that the krt suffixes denote 
syntactic functions kartr’ agent’, karman''object affected by the action’, 
karana ‘tool’ etc. On the otherhand, the samasa and taddhita sections 
come under the heading samartha? ‘conveying the same meaning’. 
Panini maintain that the derivational procedure adopted in the case 
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of cps. is word-integration’, that is,the integration of fully inflected 
words into one word-integration, that is, the integration of fully 
inflected words into one word. As far as cp-formation is concerned 
Panini? maintains that both the non-integrated word group and the 
newly derived, integrated word are regarded as meaning equivalents?. 
For instance, the word group rájapurugalh ‘royal person’ and non-in- 
tegrated wordgroup rajnah purusah convey the same meaning. In the 
Paninian system, the technical constituent analysis of the integrated 
wordgroup rajapurusa is (rajan+Nas)+ (purusa=su)+sU which shows 
underlying syntactic relationship between the two parts to be 
integrated. Thus the cp.rajpurusalt is derived from an underlying from 
rajfiah purusah. In this way cp-formation is the process of integration 
applied to a combination of case-inflected words. The deletion of the 
case endings takes place by a rulet. From some rules, we know the 
samasa designation applies to the formal junction of two case-inflected 
words®. In this way, syntax is introduced in the cp-formation. 


According to the traditional view in the taddhita derivation, 
syntax is introduced on the basis of pronominal forms tena’, tad, 
tasya®, tasmai’, tatah!?, tatra™. The words tena, tasya, according to the 
traditional view, implies that the concerned taddhita suffixes are added 
after a case-inflected word represented by the pronominal forms tena, 
tasya, etc. Subsequently these case-endings are deleted by a rule". 
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In the traditional view, meanings like apatyam 'descendant'!, 
raktam ‘coloured’ by’, nirvrttam 'produced'/completed?, addhiie ‘recites’, 
carati ‘moves’? are assigned to the taddhita suffixes which are clearly 
lexical meanings. Thus, according to the tradition known to SK$, the 
derivation of taddhita nouns starts from the pada-s ‘case- inflected 
words’. The difference in taddhita derivation and cp-derivation is that 
in the cp-formation we find at least two lexical bases like rajan and 
purusa which are connected with each other through gentitive relation.” 
In the tadhita derivation wheel are built on one lexical item it is hard 
to believe that the gentitive relation holds between the pratipadika-s 
and the taddhita suffixes. 


The basic question is whether taddhita words are derived from 
an underlying syntactic relation or not. The traditional position known 
to later grammarians maintains that the taddhita suffixes are added 
after the case- inflected words). In this connection two section 
headings, namely, dhatoh ‘after a verbal base’ "(which is applicable in 
connection with the personal endings (ti and krt suffixes) and 
füyapprütipadikat? which states that the following suffixes are added 
after a nominal stem and after a feminine stem ending in mi and ap 
are important. The section heading! is valid for the suffixes prescribed 
in fourth and fifth chapters of the A. Thus Panini” maintains that 
the taddhita words are lexically derived without involving a syntactic 
relation between a nominal stem and the taddhita suffixes added to 
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The other governing rule (adhikdra) samarthdnam prathamad và! 
states that the following taddhita suffixes are preferably added after 
the first nominal stem. The example is tasydpatyam* ‘his descendant’. 
The construction between the preceding three sitra-s is samarthanam 
prathamat pratipadikat tasyapatyam continued from (the taddhita suffix an 
is added) after the first nominal stem( in the phrase tasyapatyam) in 
the sense of ‘his descendant’. In the phrase tasyapatyam the first 
pratipadika is tad. This tad stands for any variable nominal sem like 
upagu,dasaratha, etc. Panini establishes meaning- equivalence between, 
taddhita-formation aupdgava, ‘descendant of Upagu’, dāśarathih ° descen- 
dant of Daáaratha', and the corresponding lexical statement tasya (i.e. 
upagoh, dasarathasya) apatyam*. 

Panini provides some information about the nature of cp.by 
two section heading rules). From these two adhikdra-s we know that 
the designation samasa applies to the combination of two case- inflected 
words. Similarly to indicate that the denominative suffixes are added 
after the case-inflected words® Panini specifically mentions the 
condition ‘supah’ after inflected form’. But we do not find the condition 
supah after a case-inflected word’ in the taddhita section. Instead of 
supah we find the section heading pratipadikat’ ‘after a nominal stem’. 
This provides information that taddhita- foramtion conveys one single 
meaning without case ending being added to a stem of the taddhita 
suffix concerned. That is to say we do’not find any case ending to 
show any syntactic relation between a stem and the taddhita suffixes. 
Instead of saying, sasthyantat, trtiyantat prütipadikat after genitive 
case-inflected stem’ after instrumental case-inflected stem, etc. the KV 
simply says Pratipadikat®. 
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In the Cp.rdjapurusah ‘royal-man’ since the first member ends 
in the case ending Nas, it is called pada’. Therefore,detection of n of 
rajan takes place?, Similarly, in the form bhavadiya ‘belonging to your 
honour? t of bhavat is changed into d* due to the pada designation 
applied to the stem bhavat. But for this Phonological change it is not 
necessary to derive the word bhavadiya from the genitive case inflected 
from bhavatah where the genitive case ending Nas could be deleted). 
We can have the pada-designation® which prescribes this designation 
before the suffixes su etc. (indculding taddhita suffixes) except before 
strong endings (sarvandmasthana). As explained by the KV the term svádi? 
stands for the suffixes prescribed Panini®. In fact the KV offers the 
examples rajatd ‘kingship’ and rajatvam ‘kingship” to delete n of 
rajan’ due to the pada designation". From what is stated above it is 
not required that the taddhita derivations have internal syntactic 
structure’ but probably it means that a word capable of conveying 
the genitive or instrumental meaning occurring in formally correspond- 
ing meaning phrases. It does not state sasthyantat ‘after a stem ending 
in the sixth case termination’ or frtiydntat ‘after a stem ending in the 
third case termination’ as it does in the case of rules dealing with 
cp.-formation. These rules state dytayantam subantam ‘a case-inflected 
word ending in the second case termination’ and trtiyantam subantam 
a case-inflected word ending in the third case termination" etc. just 
as we need in the case of cp-formations. In the case of taddhita-deriva- 
tions, which are built upon one lexical item, the assumption of the 
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syntactic structure on the basis of forms tena!, ?tasya?, tatra* etc. used 
in the taddhita rules is wrong. Moreover, for purposes of derivation 
this assumption is superfluous. We can easily do away with the 
addition and subsequent deletion of the case terminations and still 
we can easily derive the desired forms For taddhita derivations what 
is needed is a list of Taddhita suffixes, specific nominal stems and the 
phonological and morphological rules toderive complex nominal stems 
called Taddhita forms. The words tasya, tena , tatra above referred to 
do not specify or do not formulate any theory of syntactic structure. 
The words tasya, tena, tatra can not be equated with the case names 
sasthi, trtiya or saptami which stand for case suffixes and personal 
endings? and they can be interpreted to mean a word ending in 
that suffix. In fact whenever the taddhita suffixes are added after the 
case inflected words, the sütrakara specifically mentions paricamyah’ 
‘after a stem ending in the ablative suffix’, saptamyah ‘after a stem 
ending in the locative, suffixes’, ‘after a stem eiding in the locatve suffix” 
‘after a stem ending in the ablative suffix’,  saptamyah 
saptamiparicamiprathamabhyah, ‘after a stem ending in the locative, 
. ablative and nominative case suffixes’, supah”? ‘after case inflected 
word’. All these rules prescribe the svürthika suffixes which do not 
denote any specific referential meaning. That is to say, they refer to 
the same entity which is referred to by their respective stems, although 
they may indicate the special aspect of the stem meanings. For 
instance, the diminutive suffix kan’ in asvaka expresses smallness in 
size as in asvakah a small horse. 
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The KV! does not give any illustration for the detection of case- 
endings while adding the taddhita suffixes to them. But according to 
the tradition known to SK, the traddhita suffixes are added to case 
inflected stems. The SK? interprets fasyapatyam? as ‘the suffix an is 
added after a stem ending in the sixth case. According to case inflected 
stem and in the derivation the case endings are detected‘. In this 
view the syntactic relation shown by case inflected stems is relevant 
to taddhita derivatives. Let us take the example to explain the view 


adopted by the SK. In this view the form vaiyakaranah is formed as 
follows: 


| (vyakaranatan? 
vyakarana +O+a® 
vaiyakarana +a’ 
vaiyakaran +a® 
vailyakarana 
It is clear from this derivational procedure accepted by the SK 
that the taddhita suffix an is added after the case inflected stem 
(vyakarana+am). One may name this view as the syntactic view. But 
this view does not explain how the case ending am is connected with 
suffix an which does not denote the sense of action. Futher, it is not 
clear what happens to the verb form adhite which appears in the 
meaning parahrase? but does not appear in the surface form 
vaiyakaranai 'grammarian'. This syntactic view does not appear to be 
accepted by the sitrakara. The present text of the A adopts two 
different approaches ‘syntactic’ and ‘lexical’. The first for the krt 


derivation and the second for the taddhita derivation. I present the 
following illustrations to explain the difference between the ‘lexical 
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approach’ adhered to explaining taddhita derivations and ‘syntactic 
approach’ adhered to explaining krt derivations. We have the following 
four words: vaitanika (taddhita), vetanajivin (krdanta), sabdika taddki 
Sabdakara (krdanta). The taddhita word vaitanika is derived as follows: 


vetana +thak} 
vetana +ika* 
Vaitana- ike? 
vaitan + ika* 
vaitanika."who lives on wages’. 


This taddhita word vaitanika is lexically equivalent to its semantic 
praraphrase vetanena jivati? ‘One who lives on wages.’ In this derivation 
the instrumental case suffix tà, nor the verbal form jivati appear in 
the derivational procedure. The reasoning ‘lives on/by' is lexicalby 
derived by the procedure of vrtti ‘integration of elements which give 
rise to additional sense not denoted by its constituent elements'. 


The krdanta from vetanjivin is derived as follows: 
(vetanatta+jiv) +Ninl® 

(vetana+0+jiv) tin’ 

vetanajivin ‘who lives on /by wages.’ 


In this derivation the instruemental suffix ta is deleted by 
Panini’s rule*. The verbal base jiv appears in the surface form. The 
krt suffix denotes the sense ‘agent’?. Let us take one more example 
Sabdika (taddhita) and Sabdakara (krdanta). The taddhita word Sabdika is 
derived as follows: 


Sabda+ thak? 
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Sabda- ika! 
$übda- ike? 
Sabd +ika? 
Sübdika ‘who makes words’. 


This is semantically or lexically equivalent to $abdari karoti he 
makes words*. The accusative ending am, the verbal base kr and the 
agentive sense do not appear in the surface form. 


The krdanta form sadbakara is derived as follow: 
(Sabdatam+kr) AN? 

(Sabda +kr+a® 

Sabdakara + a’ 

Sabdakara ‘who makes words’. 


In this derivation, the case ending am which denotes syntactic 
relation ‘karman’, the stem, $abda the agentive sense denoted by the 
krt suffix an? appear in the surface form sabdakara. The words vaitanika 
and vetanajivin are synonymous and $Sübdika and Sabdakara are 
synonymous expressions. But in the case of taddhita derivaties, lexical 
appraoch (vrtti has been adopted while in the krdanta derivation 
syntactic approach has been adopted. 


The method adopted by the sitrakara in arranging the taddhita 
section is very ingeneous. These taddhita rules are divided into two 
broad sections: arthādhādhikāras section headings dealing with meaning 
and pratyayühidkára section headings dealing with suffixes. The suffix 
an introduced by the pratyayadhikara’ denotes as many as 50 different 


meanings”, 
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Tasyapatyam' "his descendent’ tena raktam” coloured by it’, tatra 
jütal? ‘produced there’, tasyedam* ‘this belongs to him’. All these 
different meanings share one thing in common, namely, the suffix 
aR. In the pratyayadhikara-s we find that Panini has arragnged rules 
in such a way as to bring together words ending in the same suffix 
an though they denote different meanings, like apatyam ‘descendent’, 
raktam ‘coloured’ etc.as shown above. The arthdadhikara-s on the other 
hand are arranged in such a way that one and the same meaning is 
denoted by the defferent suffixes. For instance, possesive sense 
phrased as tad asya asti asmin? ‘that belongs to this’ or ‘that exists in 
this’ called as matvarthadhikara section deaing with ‘possessive sense’ 
covers the different suffixes like laC$, ilaC’ Sa and na’, vinP, uraC”, 
valaC!, gminI’?. Thus we find that in the arrangement of taddhita 
section we have a double principle of classification based on the 
consideration of suffixes and meaning thereof. The pratyayadhikara-s 
deal with grammatical statements of derivation whereas the arthahikara-s 
deal with grammatical statements of derivation whereas the 
arthadhikara-s represent the connection between lexical meaning and 
the grammatical derivation of taddhita words. 

Thus the taddhita section adopts the technique of describing 
meanings of the secondary nouns which are decomposable into similar 
features like tasyapatyam’ ‘his descendant’tasyedam™ ‘this belongs to 
him’, tasya samthah ‘its collection’, 
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Tasya vikürah! ‘product thereof’. so’sya nivasah* ‘that is his 
residence’, tatra jütal? ‘produced there’, tena proktam* ‘promulgated by 
him’, occupations of society? which is based specially on theverbal 
forms in the meaning paraphrases, measurements®, possessive sense’ 
Bhte (1989:50-69) 


The ascription of such meanings to words is typically carried 
out where meanings are treated as common shared units associated 
with taddhita derivatives. The taddhita rules deal with both grammatical 
derivation and the lexical information associated with the derived 
words. The sütrakára claims that the common meanings ascribed to 
taddhita words by the arthadhikaras deal with meaning paraphrases 
without investigating syntactic structure between a stem and the 
taddhita suffixes. 


These arthadhikara-s which include variables like tasya, tena, tatra, 
tatah etc. are phrased in the metalanguage of semantics which describe 
the object language. Apparently, the  metalinguistic — adhikara, 
tasyapatyam "his descendant' applies to a large number of words derived 
from the name of the ancestor (patronymic and metronomic names). 
Further the extra meanings are also incorporated in the same adhikara 
by the readjustment rules like gotre® ‘in the sense of second generation 
junior descendant’, 'yüni? ‘in the sense of third generation junior 
descendent, drigirase ‘in the sense of specific descendants born in 
the Arigiraras clan. In the adhikara ‘tad asyastyasmin!! ‘belongs to this, 
exist in this’ which deals with possessive nouns Panini notes specific 
meanings ahataprasamsayoh’? to indicate possessive noun, rüpya desig- 
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nates a ‘punched coin’ or ‘praise’ Panini’ uses the speicific term 
bahubhasini to indicate a specialised sense of possessive nouns vacélah 
and vacatah ‘a garrulous person” derives the possessive noun danturah 
in the sense of having ‘prominent teeth’. 


In brief arthadhikara-s phrased in metalinguistic terms present 
the economical method of description of meaning which is shared by 
many words coming under that arthadhikara. This metalanguage of 
semantics presented in the arthadhikara-s generate dictionary or lexicon, 
just as grammatical statement (pratyayadhikara) generate words having 
phonological forms. In the taddhita section we see that the grammatical 
statements (pratyayadhikara) and meaning statement (arthddhikara) are 
always interdependent. These arthadhikara-s are meatalinguistic state- 
ments apparently distinguishable from the statements in the object 
language. : 


Samartha and Karaka approaches 


The word samartha has been used in Astadhyayi? which deals 
with cp formation and in elsewhere* deals with the faddhita formations. 
The samasa section deals with the process of integration of two fully 
finished words (pada-s) into one, while taddhita formations derived 
one integrated word from  nonintegrated elements, namely, 
stems(pratipadika-s) and suffixes (taddhita-s). In both, the integrated 
words have corresponding unintegrated semantic paraphrases which 
are regarded as meaning equivalents. For instance, the cp form 
raiapurusah ‘royal officer’ and corresponding uncompounded word 
group rajnah purusah ‘king’s man’ are considered to be meaning- 
equivalent (samartha). In the case of taddhita formation the integrated 
form aupagavah has corresponding meaning analysis upagor apatyam 
‘descendant of upagu ‘provided by the arthadhikara tasyapatam? where 
the variable tasya stands for upagoh. The term vrtti which is used with 
reference to both these formations means process of integration of 
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non-integrated elements which convey the additional meaning not 
directly denoted by the elements to be integrated. 


In the case of cp formation we find that cp constituents are 
provided with syntactic link i.e. case endings which are deleted by 
a rule’. These syntactic endings may denote kāraka relation or sesa 
relation between two nouns or other grammatical meanings conveyed 
by the upapadavibhakti-s*. Thus cps have corresponding independently 
usable constituent words which are treated as syntactically and 
semantically equivalent of a cp form. 


In the taddhita formation no syntactic relations are attributed to 
the contribution of stem and suffixes but they are provided by the 
lexical statement (arthadhikara-s). The taddhita rules show that gram- 
matical statements (pratyayüdhikara-s) and meaning statement are 
interdependent. The sütrakara includes within the domain of grammar 
reference to lexical information in an abstract way through the 
metalinguistic statements of arthadhikára-s. In the case of taddhita 
derivatives there is no formally nearest wordgroup conveying the 
same meaning but it is based on grammatical and lexical statements 
which show lexicon is part of grammar. In the case of taddhita 
derivation there is no internal syntax. The Küraka system deals with 
syntactic analysis of sentence. The kāraka rules determine how the 
words (pada-s)are related to the other words (pada-s) and determine 
how the sentence is to be understood syntactically. In the word rathena 
‘by means of chariot’ the suffix? denotes the karana karaka ‘most effective 
means’. In the word gacchati ‘he goes’ the undrlyings element denotes 
the sense of kartrkaraka ‘agent’ and the tra suffix in prájitr (nominative 
singular prájità ‘a charioteer’) denotes the sense of agent*. 
Samanadhikaranya ‘syntactic agreement’ between the prajitr ‘a charioteer' 
and gacchati ‘he goes’ determines the morphology of case and personal 
endings. In this way the kāraka relations determine the structure of 
sentences. The rules on syntax (kdraka-s) generate the relations in 
abstract form or in the deep form of the deep structures. When the 
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abstract form or deep structure is put in the surface form of concrete 
linguistic items it becomes the surface structure having the shape of 
concrete speech unit since karaka relations are expressed by the finished 
words (pada-s) themselves’ the structure of the sentence does not lie 
beyond the structure of finished words. 


Resume: The taddhita words are derived from the given nominal 
bases (prütipadika-s). These forms are semantically described by the 
metalinguistic statements (arthddhikara-s) which deal with recurrent 
patterns of semantic structure like tasyapatyam? ‘his descendant’. The 
words fasya, tena, tatra occurring in the arthadhikara present the syntax 
of the semantic metalanguage. These taddhita words have no internal 
syntax. This section shows the relation between grammar and lexicon 
by two different types of adhikdra-s ‘meaning statements arthachitra-s’ 
and pratyayadhikaras ‘gramtical statements’ without involving syntatic 
relationship. 


The rules in the cp-section deal with word group between 
whose parts there is syntactic relation. These cp forms are derived 
from corresponding uncompounded word groups which are semanti- 
cally/syntactically equivalants to cp forms. 


karaka rules deal with deep syntax which determines active-pas- 
sive and samanadhikarana- construction. The karaka relations are denoted 
by the krt suffixes, personal endings (tii) and case ending (sup). These 
relations determine the structure of a sentence on the basis underlying 
gramatical relations from which one can produce the ultimate form 
of a sentence, without specifying the surface form of it. 
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Sanskrit Contribution to Linguistics - 


Prof. A.Kamatchinathan 


O. Introduction 


Columbus discovered America. The history of mankind changed 
its course totally. 


Sir William Jones discovered Sanskrit and it well altered, at a 
single stroke, the whole world of linguistic research. 


Jones' discovery of Sanskrit and its genetic relationship with 
Indo-European languages led to a new renaissance in the Western 
world. A wave of enthusiasm swept across Europe. So much so that 
European scholars enthusiastically started the comparative study of 
Indo-European languages. Rask started and Grimm completed this 
comparative study so impressively that a sound law, namely ‘Grimm’s 
Law' was formulated for the first time in the history of linguistics. 
This may be graphically presented in the form of cycle thus : 


Though path-breaking be this achievement, Grimm's law had 
to face several hurdles from many exceptions to this law. This is 
because both of them did not utilise Sanskrit; instead of that, restricted 
their comparative study only to the Indo-European languages, namely 
Greek, Latin and Germanic. Grimm was forced to satisfy himself by 
saying that they were all grammatical in origin. But once the sound 
law was approached from the point of Sanskrit, what were disturbing 
as exceptions turned out to be the cases of regular phenomena. The 
credit of using and proving several of irregular phonetic developments 
as the cases of most regular changes went to Grassmann. By using 
the distributional pattern of aspirated sounds in the successive Greek 
and Sanskrit syllables (aspirated sounds do not occur in the successive 
syllables in Greek and Sanskrit’ PhVPhV> PVhV Grassmann wiped 
out many exceptions to the Grimm’s law and this law was called after 
him as Grassmann’s law. Even after this were still some more 
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exceptions to these sound laws. Now came Verner and appeared 
another sound law called Verner’s law. Verner used accents marked 
in Sanskrit and Greek and once again removed most of the exceptions. 
Enthralled by this unique achievements in the comparative study of 
sound changes a band of linguistic young Turks, Brugmann, Ostoff, 
Leiskien, in Germany, proclaimed that “sound laws take no 
exceptions" and consequently they were branded as Neogrammarians 
in Germany. 


When sound laws in the Indo-European were discovered with 
the help of Sanskrit like the Newtonian law of gravitation and Darwin’s 
law of natural selection in pure sciences. European intellectuals were 
attracted towards Sanskrit’s unique antiquity, wonderful structure, 
crystalline perfection, copious literature of all branches, above all, its 
close European linguistic affinity which thrilled the imagination of 
European linguisticians and so mesmerised European Sanskritists that 
one Professor of Sanskrit namely A.W.Von Schlegal of Bonn University 
(1819) wrote: “I could do something towards establishing Sanskrit 
studies in Germany.” With the governmental support he achieved his 
object. 


A prerequisite to the comparative study of languages is the 
availability of descriptive grammars for the languages to be compared. 
But during those days, except Sanskrit, none of the languages, 
including the classical languages, Greek and Latin, had any grammar 
worth mentioning. 


‘Indo-European comparative grammar had (and has) at its 
service only one complete description of a language, the grammar of 
Panini. For all other languages it had only the traditional grammars 
of Greek and Latin, woefully incomplete and unsystematic" (Bloomfield 
1929:270). 


When the Westerners had to prepare descriptive grammars for 
their languages, there was available only in Sanskrit, a full-fledged 
grammar as well as excellent phonetic treatises and elaborated 
commentaries on Sanskrit grammars. The grammar is none other than 
the Ashtddhyai of Panini and phonetic treatises are Siksa-s and 
Pratigakya-s. With the help of these Sanskit grammatical works the 
Western lingGistss*ittrodwcedmau. new dsanokeicofslinguistics, namely 
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Descriptive Linguistics the avowed purpose of which was to prepare 
synchronic grammars for the natural languages. In their condition of 
linguistic principles of Descriptive linguistics the Westerners freely 
and abundantly used Sanskrit grammars as role model along with 
Sanskrit grammatical te... ‘ques and their grammatical categories and 
concepts. The impact of Sanskrit grammatical works on the Modern 
linguistics is so deep and elaborate that all branches of Descriptive 
linguistics namely phonetics, phonology, grammar, semantics, etc., 
are largely based on Sanskrit works. As a result of this, Westerners 
acquired a thorough knowledge of the phonological and grammatical 
structures of Greek, Latin and other Indo-European languages. 


To start with, we have to understand the basic differences 
between the Western and Sanskrit concepts of linguistic study. The 
linguistic study is called grammatical study in the West but it is called 
Vyakarana in Sanskrit. There is a sharp conceptual difference between 
these two terminologies. 


The words grammer, grammatical , are all derived ultimately 
from the Greek ‘grammata’. This means ‘letters’ (alphabets) in Greek. 
The name of the first Greek grammar is called ‘Techine grammatike’ 
which means the ‘skill of reading and writing’. On the contrary, 
Vyakarana in Sanskrit means ‘separation analysis’ that is what is the 
aim of the linguistic study of any human language. 


1. Phonetics and Phonology 


Phonetics in linguistics is articulatory phonetics which is a 
significant contribution made to linguistics by the Sanskrit phonetic 
treatises like the Pratisakhya and Siksha-s during 1000-800 B.C. when 
all other peoples including the Greeks either had made no advances 
in this direction or were only the most hopeless jumblers. The Sanskrit 
phonetic treatises possess a minute and detailed analyses and 
descriptions of speech sounds. Using only articulatory factors they 
have left for linguistics a good description of the sounds of a natural 
language. Classification of articulatory organs, their function, sound 
production, classification of sounds into various categories, description 
of suprasegmental features like accent, tone etc. are all based on the 
Sanskrit works. 
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The correct diagnosis of the glottal activity in voicing is rightly 
regarded as one of the phonetic triumphs of the ancient Sanskrit 
scholars. The phonetic phenomenon ‘Sandhi’ is a signal contribution 
of Sanskrit to the linguistic phonetics. It is a universally acknowledged 
technical term in linguistic phonetics. The phonetics of word and 
morpheme juncture (external/internal), juncture features accosiated 
with initiality and finality in the breath group, vowel length and 
syllable quantity, tone, three pitches (udatta(/)anudatta (N), svarita (7) 
are all valuable contributions to the linguistic phonectics by ancient 
Sanskrit works. In view of these phonetic contributions of Sanskrit 
one can not help quoting J.R.Firth: ‘without Indian grammanians and 
phoneticians....it is difficult to imagine our 19th century school of 
phonetics’. 


In their listing of Sanskrit vowels and consonants it is clear 
that Sanskrit phoneticians operated with an intuitive concept of 
phonemic principles. The treatises do not discuss a concept like 
phoneme as a theoretical abstraction. However, those who originally 
identified these vowels and consonants as found in 'Siva-Sütra-s of 
Paniniyam and other Sanskrit works must have had a clear conception 
of the phoneme idea though the theory had never been formulated. 
References to certain allopkonic differences are also found mentioned 
in Sanskrit works. For example (9) and (x) are noted as allophones 
of /h/ before labials and velars respectively and hence not assigned 
separate phonemic status. 

In describing the high and low tones Patanjali is said to have 
pointed out that their distinctiveness (differences) rested on their 
relative but not their absolute pitch levels. 

The Sanskrit alphabet or syllabary has been shown to have 
been devised on segmental phonemic lines except the only redundant 
symbol standing for the paltatal nasal ñ. It is true that it occurs after 
its homorganic stop (j) only. However, its inclusion along with other 
phonemes is a classic example for the modern ‘pattern congruity’ or 
neatness of pattern’ principle. 
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2. Grammar (Morphology) 


“Prathame hi vidvamso vaiyakaranah, sarva vidya mulatvad 
vyákaranasya" -Dhvanydloka-Ananda Varhana's commentary. 


Worthy as the phonetic treatises of ancient Sansrkit grammarians 
are now seen to have been, it is for their grammatical theories and 
analytical methods that Sanskrit linguistic scholarhship is best known 
nowadays. Modern linguistics has become an exact science like other 
pure sciences such as physics, chemistry etc., only when Sanskrit 
grammatical techniques and term concepts and categories were all 
profusely adopted in the development of linguistics study for the last 
200 years. 


Sanskrit is endowed with a rich grammatical tradition spanning 
over 3000 years. The number of Sanskrit grammars and grammarians 
will stagger our imagination. It has been calculated that there are in 
existence over a 1000 different Sanskrit works on Sanskrit grammar 
and there were nearly 70 grammarians before Panini himself. Well 
might the medieval philosopher Kumarila Bhatta so remark thus: ^we 
cannot think of any point of time totally devoid of some work or 
other dealing with the grammatical rules treating of the different kinds 
of roots and affixes.' Beside such a concourse, any grammatical 
tradition, Western or Eastern, flooded with thousands of manuscripts 
on grammars is only a drop in the grammatical ocean. 


Sanskrit grammatical tradition has made signal and significant 
contribution to Modern linguistics both in theory and methodology. 
One may well venture to declare that Sanskrit grammars espiecally 
Astadhyayi of Panini had well foreshadowed many of the developments 
claimed for Modern linguistics. 


Sanskrit, directly with its crystalline linguistic structure and its 
grammars, indirectly at first helped the growth of Historico- 
Comparative linguistics in the last quarter of 18th century and the 
whole of 19th century which resulted in declaring the 19th century 
as the Golden era of Historico-Comparative linguistics, The thorough 
and comprehensive picture of grammatical structure of Sanskrit 
presented by the Sanskrit grammars made the Westerners acquire a 
thorough grasp of grammatical structures of Greek, Latin and other 
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only a few traditional grammars like ‘Techne Grammatike', ‘De Lingua 
Latina’ woefully incomplete and unsystematic as observed by Bloom- 
field. Western linguistics of the first half of 20th century did, therefore, 
fully utilise the Sanskrit grammatical tradition. 


Among the fore-runnens of Modern linguistics it is only 
Bloomfield, universally acknowledged as the father of Modern 
linguistics, because of his large scale application and adoption of 
Paninian grammatical theory and method in all his linguistic 
descriptions of the developed and tribal languages. Bloomfield’s book 
‘Language’ is even now considered as a classic of Modern linguistics. 


Modern linguistics in its march towards the attainment of the 
status of an exact science adopted and absorbed several of the Sanskrit 
grammatical techniques and terms, concepts and categories. To 
mention a few: Grammatical units such as roots and stems, bases and 
affixes, primary and secondary suffixes, inflexion and derivation are 
all unique gifts of Sanskrit to linguistics. It is the identification of 
these linguistic units which directly inspired the morpheme and 
morphonemic concepts. To top all, the concept of Zero invented by 
Panini the ‘Linguistic Homer’ was praised as a landmark in the history 
of Modern linguistics. Though it is the grammarian Panini who had 
for the first time in the history of sciences used the Zero, 2500 years 
ago, unfortunately Bhaskara a mathematician of later century is being 
given the credit of Zero invention. The most valuable Paniniyan 
example of Zero concept outside Sanskrit is the Sausurean analysis 
of the Greek nominative case forms like ‘philo’ x(philo ks) ‘flame’ in 
which phlo’ g-is root, and (-s) the nominative singular suffix. The 
stem formative (as in hipp-o-s) is represented by a Zero suffix thus: 
phlo g-o’-s. Nowadays no linguistic analysis can be found without 
the use of zero. 


In addition, among the two models of grammatical description, 
IA (Item-Arrangement) and IP (Item-Process), Sanskrit grammarians 
prefered Item-Process model of grammatical description. Bloomfield 
was so much mesmerised by the Sanskrit and its grammars, especially 
Astadhyayi that he used to keep a copy of Astadhyayi in his bed-room. 
He was particularly charmed by the concept of Zero which is the 
panacea for "thi *etFüetdral"Wolessiand S Bapisini the grammatical 
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description. In the description of nominal compounds, Bloomfield 
followed the Sanskrit model and even used such terms Tatpurusa, 
Bahuvrihi, Karmadharaya to name the types. Here we can quote M.B. 
Emeneau: “most of the specific features that are taken at the present 
day to distinguish an American School of linguistics from others are 
Bloomfieldian and many are Paninian....’ 


3. Syntax 


There had been an erroneous impression strongly prevalent 
among the scholars of Modern linguistics till 1950 that Sanskrit 
grammarians of yore neglected syntax in their grammatical works. 
This is because the earliest extant Sanskrit grammar, Astadhydyi called 
‘Sabdanusdgana’- description of words - is predominantly devoted to 
the morphological description of words. Moreover, popular votaries 
of Modern linguistics like Bloomfield, a passionate fan of Panini, had 
given only scant attention to syntax in their descriptions of both 
developed and tribal languages. But this indifference to syntactic study 
started waning slowly and steadily once Harris and his pupil Chomsky 
took syntax for serious study. In due course, Chomsky rediscovered 
that Panini too touched upon syntax and pointed out thus: “What is 
more, it seems, that even Panini’s can be interpreted as a fragment 
of such a generative grammar in essentially the contemporary sense 
of the term’. Not only Vakyapadiya, a grammar of 5th century A.D. 
written by Bhartrhari is also dealing with syntax. There is also another 
Sanskrit commentator namely Jinendrabuddhi (7th C.A.D.) who 
refuted the opinion that Pànini neglected syntax, thus "is it a royal 
command that a grammar must be written only for deriving words? 
It is said that this is the opinion of the author (Panini) himself; it is 
not so. By assigning second person (verbal) suffixes when the sentence 
contains a second person pronoun and similarly other personal 
suffixes, it was indicated by the author himself that the purpose of 
the grammar was also the derivation of sentences. The deep vs 
surface structure division, context-sensitive rules and rule- ordering 
already handled by the Sanskrit grammarians were also freely adopted 
with due consideration by Chomsky and others. Chomsky remarked 
that context-sentitive grammars like Panini's are essentially richer than 
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were clearly insufficient for Panini’s purpose. Panini’s use of 
context-sensitive rules and his theoretical preoccupation with their 
general metalinguistic description, may inspire modern theories to 
study the formal properties of context-sensitive grammars in greater 
detail than has been done so far’. 


Though rule-ordering was initially not favoured by Bloomfield, 
later he used them in his description of tribal languages. Chomsky 
was very particular about rule-ordering, otherwise ungrammatical 
sentences would be generated in the grammar. 


Theory of Karaka-s and the treatment of complex sentences with 
the infinitives are two important areas that testify to the Sanskrit 
grammar’s concern for syntax. Fillmore’s case-grammar closely 
resembles the Küraka system of Sanskrit grammars. However, some 
of the syntactic devices like phrase structure rules, embedding, 
obligatory vs optional rules untouched by the Sanskrit grammars were 
later abondoned by the generativists themselves. For example, in his 
‘Case for case’ essay, Fillmore originally insisted that the agent must 
be always animate object. But, according to Sanskrit, even an inanimate 
object can function as Karta ‘agent’ if the speaker wants to attribute 
the quality of independence or self-promptedness to it: ‘Svatantrah 
Karta,'.’ Surprisingly, later Walter Cook (1979) in his revised version 
of case grammar admitted the possibility of an inanimate object 
functioning as the Agent. Here one can mention the inanimate objects 
like tobacco, cold-rice, Tamil etc. were addressed like human beings 
in our Dütakzoya-s. All these pitfalls in the field of syntactic studies 
could have been easily avoided if the originators of Generative syntax 
had taken little pains to go through Sanskrit grammars where several 
linguistic ideas later considered outdated following Bloomfield are 
even now suprisingly ultra modern. 


4. Semantics 


Semantics is the youngest branch of Modern linguistics. In the 
field of Semantics, the acquaintance with ancient Sanskrit theories has 
helped in clarifying many complicated problems which confront the 
modern linguisticians and in stimulating further work on Semantics. 
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The theory of Sphota is one of the most important contributions 
of Sanskrit to the central problem of semantics in General linguistics. 
Regarding the importance of Sanskrit contribution to the Semantics, 
Prof. Emeneau says: certainly in one other slowly awakening 
department of linguistics that is concerned with meaning, the West 
has something to learn form India. There, grammarians, literary 
theoreticians and philosophers were all concerned with the problem 
of meaning and much was thought and written on this subject. Of 
this, the West is, for all practical linguistic purposes, innocent. The 
Hindu treatises are in a difficult style and few in the West be qualified 
to deal with them as Sanskritists, philosophers and linguistic scholars. 
Yet, the results are likely to be worth the effort. 


5. Conclusion 


Generally speaking, the West did always look down upon India 
regarding achievements in the various branches of knowledge, 
especially sciences. Most of them used to think that Sanskrit was fit 
for writing stories and fairy tales on ghosts and goblins, devils and 
demons. They never acknowledged achievements made by India in 
several sciences. But linguistics is the only field in which the West 
especially England, Germany and France openly acknowledged as for 
back as 18th century the supremacy of Sanskrit. Following them the 
USA, half a century ago, paid glowing tributes to Sanskrit and its 
grammatical works. They never followed Sanskrit literary theories or 
genres manifested by such epics as Ramayana, Mahabhdrta or Kalidasa's 
works. But they wholly adopted and totally applied Sanskrit linguistic 
theories and grammatical descriptions not only to their own languages 
but also to the tribal languages which had no literature and 


orthography. This glorious tradition is even now being continued with 
renewed interest and vigour in the West. 
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Introduction 


Sanskrit is the living consciousness of the world through Gita, 
the essence of Vedanta, which reveals the oneness of the reality of 
Lord Vasudeva on the whole universe. The Gita is mainly the 
Yoga-sastra, which prescribes the various methods of Yoga, Karma, 
Bhakti, and Jfdna for the attainment of eternal happiness, i.e., 
liberation, only by the grace of Lord Vasudeva, who prevails over 
the whole world. Srimad Bhágavad-Gità is the scripture of authority 
for all sections of people. Sri Krishna, the great Yogi and the preceptor 
of the Gitd, declared an Advaitic way of life for the welfare and 
release of humanity, through Arjuna. Arjuna is an example of the 
common man. Sri Sankara, the guru gave a new Advaitic vision of 
life through his commentary on Gita for the peace and happiness of 
the whole universe based on one Caste, one Religion, one God to 
the Humanity. Man is always really timid, if he is not fully aware 
of the truth of man, God and the world. So Lord, Sri Krishna, 
explained the ultimate Non- dual Advaitic reality of Vasudeva as the 
whole universe. He says that Jiva, self, is really external. Sri Krishna 
(Vasudeva) further says that “The self is never born; it never dies". 
Even though the body may change and perish, Atman will not change 
or perish. For, Atman is Brahman, i.e., Vasudeva. One can be brave 
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to do his duties properly like Arjuna, for world civilization, peace 
and happiness of humanity. 


The Saccidinanda Nature of Vasudeva can be realized 


The Gita says “Vasudeva Sarvamidari’’. Everything that is 
perceptible, in the universe through the instrument of perception, 
belongs to the objective world of plurality, veiled by the maya of 
Lord Vasudeva. The great sages and Maharsi-s carried out experiment 
in their mental laboratories, adopting various means of Karmayoga, 
Bhaktiyoga and Jñānayoga and realized that Non-dual Saccidananda 
nature of Vasudeva, in their own self i.e. Brhman-Atman. The aim of 
the vision of Gita is dynamic harmony and universal religion. The 
message of Gita, is the unity and integrity based on Non-dual universal 
religion, for, it describes the casue of misery, and its destruction, 
through the method of Karma, Bhakti and Jfana. The Gita is mainly 
a Yoga-Sastra, which prescribes the various methods of Yoga, for the 
attaiment of tattvajaana obtained by the grace of happiness, i.e. 
liberation through the tattvajñāna of the great saying, i,e, mahavakya-s, 
only by the grace of God. The Gitd reveals the experience of the 
profound unity of all things in one, be Vasudeva. Vasudeva is also 
creator, protector and destroyer of the universe. 


Dedicated Action and the Brahma Jnanin 


The Central pivot of the teache: of the Gita is that of dedicated 
action to God, without selfish motive, even after the attainment of 
liberatiron. The Jñānin may do action for the welfare and release of 
the whole universe. Sri Narayana Guru, the true follower of Sri 
Sankara in the modern age, accepting the spirit of the Karmayoga, 
doctrine of the Gita in the Nirvanadarganam of his famous work 
Darsanamala says:- 

Dagdhva jananagnina sarvamuddisya jagatam hitah 
Karoti vidhivatkarma, Brahmavit brahmani sthitah// D.M.X.s1.5 

The philosophy of Sri Sankara proclaims equal rights to 
.umanity based on Advaita-Vedanta which teaches that each is great, 
in his own position, if he does his duties properly. The Low birth 
has never stood in the way of Parasara or Vyasa for attaining unique 
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men are riposted for their dedicated services and not for their birth. 
Sri Sankara also accepted this view. Sri Sankara, in his "Manigá- 
Pancakam’’ says that from the stand-point of supreme Non-dual reality, 
there is fundamentally no difference. He who has realized this plenary 
truth is the real preceptor. In order words “A Jñānin; is his Guru, 
whether he is a Brahmana or Cándála. When Siva in the guise of an 
untouchable asked Sri Sankara, “What should go away, and from 
what?", the standpoint of Siva was that the supreme Non-dual truth 
is one only, and the matter is not different from one body to another. 
Sri Sankara recognised the diguised Siva, and got saving knowlege 
of Advaita Philosophy and religion. Sri Sankara made one religion on 
God for humanity. An Advaitin cannot see any distinction in humanity. 
Advaita accepts Ekajfavada as an important doctrine. The Sruti says : 
“All this is Atman alone." Thus the message of one, Non-dual God 
leads to one Religion. This view will give humanity a new Advaitic 
vision which will help to na tional integration, peace and progress 
based on Universal Religion with one God in different names and 
forms. 


The Doctrine of one caste of the Advaita Philosophy 


Rg-Veda is the basis of the Advaitic view of Sri Sankara. Avidyd 
or Maya remains with the Non-dual Reality even at the dissolution 
of the world. This Maya or avidya is called ignorance of Brahman 
(Brahmajfdana). The ignorance disappears at the time of the Non-dual 
knowledge of Brahman, just as the ignorance about clay disappears 
at the time of the knowledge of clay. Sri Sankara reveals the unitary 
spirit of truth which paved a new way of life for humanity. But some 
orthodox scholars say that Sri Sankara was in favour of caste-system 
owing to their ignorance of the Advaitic view or out of selfish motives. 
Sri Sankara really accepts the doctrine of Varna only on the basis of 
the nature and action of the person concerned; thus Canddlas, Viasyas 
etc., can also become Brahmanas, by noble nature and pure actions. 
The great spiritual teachers of modern India, Swami Vivekananda and 
Sri Narayana Guru, who were the true followers of the spirit of the 
Advatic way of Sri Sankara, became Brahmins, by virtue of their noble 
nature and pure action and dedicated services for the welfare and 
release of the people. “Sri Sankara says, in the commentary of Gita, 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


244 Proceedings of World Sanskrit Conference 


that there are duties assigned to Brahmins, etc., only in accordance 
with their respective gunas” i.e., nature (Svabhava). According to Sri 
Sankara, the criterion for the acceptance of his Guru is nothing but 
the Non-dual knowledge. Hence Sri Sankara, the great teacher does 
not accept the baseless non-vedic caste as a criterion at all, for any 
status in the empirical world. Varna is not caste, for, it is not 
determined by birth. The practical way of Advaita can be accepted by 
all sections of people in society for their happiness without the poison 
of caste system and Religious war. 


After the Vedic period, the Caste-system prevailed in society 
and it prevented the progress of the majority of the people. The 
Advaitic theory of One caste of Sri Sankara will pave the proper way 
of Vedic spiritual life for humanity, as there is no difference between 
man and man. The vision of Advaita proclaims equal rights for all to 
maintain the religious or material benefits. This view can be accepted 
by the whole nation through the propagation of Sri Sankara's 
philosophy and Religion based on his original commentaries of the 
Prasthanatraya i.e., the Gita the Upanisads and the Brahma-sütra.Thus, 
Sankara’s doctrine of Advaita can contribute to national integration 
and peace of humanity in the whole universe based on the Non-dual 
spirit of One God, One Religion to Humanity. 


Sri Sankara was accepted as a great cultural and religious teacher 
in the whole world for his unique contribution of Vedanta Philosophy 
which gives inspiration for genuine unity and integrity of man, 
disregarding the baseless caste or other distinctions. The Sira also 
has the equal right of a Brahmin to study the Vedas. The Vedas, 
religious acts and Vedanta Philosophy are not the monopoly of any 
section of the people. Sri Dayananda declared that the first duty of 
every Arya is to study and teach the Vedas. About this, Romain 
Rolland says that it was in truth an epoch-making date for India 
when a Brahmin acknowledged that all human beings have the right 
to know the Vedas, whose study had been previously prohibited by 
orthodox Brahmins, and insisted that their study and propaganda was 
the duty of every Arya. Sri Sankara gave inspiration to Sri Dayananda 
and other philosophers of India to accept the theory of one Caste 
based on Advaita Philosophy and to accept the equality of humanity 
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on the authority of Advaita Vedanta. Thus the philosophy of Sri Sankara 
leads to the true integration of the nation as well as the other nations 
as a family. 


The message of Sri Sankara’s Philosophy for National Integration 


Sri Sankara’s special contribution is the concept of one religion 
and one God, on the practical side, for the establishment of the 
Non-dual Brahman-Atman in Advaita. Sri Sankara says in the commen- 
tary of Brahma-Sütra “Tadanugrahadva tattvajnanat moksapraptihh’’ -only 
by the grace of God, one can attain “Tattvajfana’’-the Non- dual 
knowledge of Brahman-Atman' Thus, one can attain release from the 
bondage of sarisüra. The Advaita religion of Sri Sankara tolerates all 
forms of worship as alternative approach to the realisation of Non=dual 
reality. It shows tolerance and catholic out-look and provides for the 
fellowship of faiths and inter-religious unity. As the great harmoniser 
of all religions through Advaita Philosophy, he taught the Advaitic 
way of life, i.e., one universal religion to humanity. 


Sri Sankara established the existence of Brahman on the authority 
of the Sruti, his own spiritual experience, and with the help of logic. 
As a philosopher he analyses experiecne and does not , unlike some 
Western thinkers, confine the term "experience" to the objective side 
but also includes subjective thoughts. Further, he takes a comprehen- 
sive view of human experience, not only of the waking like, but also 
of the dream world and of the deep sleep stage. His is an integral 
approach to experience and not a truncated and partial one. Sri 
Sankara finds that in experience the seer is one and constant, and 
the sights are shifting and many. Sankara’s dialectics against the 
concepts of differences and in establishment of the basic nature of 
abheda (identity) are a logical feat that regales the ardent lover of 
metaphysics and at times even baffles the expert. He conclusively 
proves to the students of Hegel that identity is not dependent on 
difference, but difference is dependent on identity. He has also 
dismissed the concept of identity in difference and has shown its 
weakness. The concept of the Nirguna-Brahman, i.e. Non-dual Bliss is 
backed by sound logic and experience of Non-dual Reality. 


Sri Sankara’ x theanyuchatnBrahmany isrctheioReality cuts at the 


root of all dualism about mind and matter, world and spirit, subject 


and object. With the theory of the universal consciousness, it is easy 
and intelligible to explain how we can come to know objects in the 
world. We know them because they too are of the same Reality, 
Sankrara’s descripition of the world as maya has to be carefully 
understood. He has pointed out to the world of philosophers that 
the various theories put forward to explain the world such as 
Vijiünavada, Araribhavada etc., are unintelligible when examined 
carefully. They are not self-consistent and do not satisfy the 
requirement of logic. So he formulated his theory of maya. In short, 
it says that the world is categorizable neither as the real nor as the 
absolutely unreal. It exists, but is not real. It is not the same as the 
dream world, nor is it a mere cluster of ideas as the subjective idealists 
hold. The doctrine of maya does not completely deny the world from 
the existential or epistemic point of view. It only says that it is 
ultimately real. The ill-informed critics at home and abroad have, 
without reason, criticized the doctrine in a manner wholly irrelevant 
to the correct definition of the doctrine. Sankara’s Advaita has accroded 
enough scope for the play of reason. He says: “Argue, but don't 
argue perversely ” (tarkyatam mà kutarkyatam). He knew the limitation 
and non-conclusive nature of human reason. He was the logical 
opponent of the logicaians. He put spiritual experinece as the ultimate 
test of truth. He declared with the freedom of a philosopher par 
excellence, "the Vedas are merely Jfaüpakas" and not kürakas of the 
spiritual life. 

Sankara’s philosophy is not a mere-dry-as dust system. True 
to the Indian definition of philosophy, he regards philosophy as the 
solution to all our sorrows, strifes, tensions, disabilites and doubts. 
It is practical, it alone can give us eternal peace. When Sankara says 
that philosophy is pragmatic,it is not pragmatism of the American 
philospher James.It is not the view that truth is measured in terms 
of the practical, but it states that truth is the only guide for practice, 
that truth alone has efficacy as a guide for spirtual liberation. 

Further, Sankara has effected the most magnificent synthesis 
between man and God. This dualism is not overcome even in the 
most glowing humanistic theisms. For the thiest Man and God are 
for ever philósophieallsednalyses- Pre^Gbjective'wHiverse and finds that 
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its reality is Brahman. Then he proceeds to analyse the Self of men, 
dives deep into the several sheaths (kosa-s) and finds that man is at 
the bottom spirit. He then affirms the identity of the two. The 
epigrammatic formula of the Chandogya-Upanisad, "tat tvam asi" is 
explained thus by Sankara’s philosophy which has established that 
the Non-dual Sat alone is the ultimate Reality, i.e., Brahman-Atman or 
eternal Bliss. 


6ri Sankara affirms that moksa is native to the soul of man. It 
is for all. It can be relized here and now. The dignity of man and 
his native divinity have not been stressed in such a manner even by 
the modern Existentialists. Sri Sankara conceives that happiness is 
indivisible. We cannot have happiness for any of us until it is won 
for all. The philosophical-method of Sankara advocated is open and 
broad. There is nothing private or no-intellectual about it. He stressed 
in no uncertain accents the glory and the importance of Jüána. To 
us, modern, who are children of reason and science, there is no other 
philosophy which satisfies the demands of logic and the needs of 
humanity, than that of Sankara, who has clearly explained the concept 
of Non- dual Reality in Advaita for the National Integration as well 
as the peace and progress of the whole world. 


6ri Sankara declared that the unity of Non-dual Brahman-Atman 
is one only without a second. The aim of his philosophy is the 
destruction of delusion. When the delusion is removed, the Non-dual 
truth of Jfiana, igvara and the universe shines in its own light. The 
Advaita Philosophy explains the three states of Jiva in working, dream 
and deep sleep as unreal to show the Non-dual reality as the 
Sacciddnanda nature of Atman in unmistakable terms. 


Advaita and Siinyavada 


Brahman-Atman Real is Brahman, i.e. Atman. Sankara says that 
an Atman is asat. The asat is not Sat; it is not Sanya. The word asat 
in Vedanta does not support the view of Madhyamika, who maintains 
that asat existed in the beginning and it is the only source of whole 
phyenomenon and it is Sanya. "When it is said that non being existed’ 
it does not mean that non-being is related to the real or that it is 
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itself real’. In either case we are faced with contradiction. Unreality 
cannot be associated with reality, nor can it be itself real. Light can 
be nither dark nor coordinated with darkness. The Sat and Śūnya are 
diametraically opposed to each other. The world of names and forms 
is a superimposition on Sat. If the Nihilist asserts that the non- being 
also is a superimposition on the Real, then he falsifies his own theory 
that nothingness is the ultimate category. Vidyaranya says that the 
pure Sat can be experienced without an iota of doubt. All our 
experience is real, for we are not aware of Sünya! "There is nothing 
which compels us to believe in Sünya or non-existent reality. Thus 
even the view that Isvara is a superimposition on the Brahman, the 
Saksi on l$vara and the Jiva on the Süksi cannot be a working 
interpretation of the Advaita. Even in some exterme forms of the 
Advaita which have no place for ]$vara and Sáksi , and for which 
there is no difference between the subject, the Jiva is not the final 
truth.’ 


Brahman is Sat and is Abadhyam (unsublated); badhyam or asat is 
illusory.? Absolute Sat or Brahman is free from all kinds of limitations, 
viz. place, time (desakala) etc. It is the eternal plenum of Sat, Cit and 
Ananda. Maya and its products, either empirical or illusory, are not 
unsublatable (abadhyam), but are sublatable (badhyam), for they will be 
contradicted by the knowlede of the Absolute reality, i.e. Sat. "Almost 
the first task that a seeker after truth has to undertake is to discriminate 
the real from the unreal, the truly existent from the apparent things 
of the universe. The principle that guides him in his undertaking is 


that of non-contradiction.’4 Unsublatability is the test of truth. i.e. 
Vasudeva. 


The Message of Gita 


The message of the Gitd is the performance of action, duties 
for the welfare and release of one’s own self as well as the other 
selves. For the Lord shines in the heart of every creature. The Lord 
is only one, without a second, the Gitd teaches Yoga as union with 
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God and bids everyone look upon his duty as something sacred as 
the way to the realisation of God through the purification of the 
mind. If we do our duties as the work of God, the mind will be 
purified. The essential and living message of the Gita is that of 
dedicated services in the spiritual way. "The union of the soul with 
the purusottama by a Yoga of the whole being,is the complete teaching 
of the Gita, and not only the union with the immutable self as the 
narrower doctrine which follows the exclusive way of knowledge.’ 
Sir Aurobindo explains the supra-mental power which can descend 
to manifest itself which may help for the divine status and can 
transform men into divine personalities. Avatára is the manifestation 
from above of that (the Lord) which we have to develop from below; 
it is the descent of God into that divine birth of the human being 
into which we, mortal creatures, must climb; it is the attracting divine 
example given by God to man in the very type and perfected model 
of our human existence. An Avatar is one who helps in the 
establishment of dharma by destroying the adharma in the universe. 
The Gita says that whenever there is a decline of righteousness and 
unrighteousness prevails, then God projects as an Avatdra himself for 
the restoration of Dharma? in the Universe. 


Means for the Attainment of the Human Goal 


Karmayoga saves man from the fear of Sarisára. Sri Sankara says 
that the Yogin, fully concentrating on the thought, "I work for the 
sake of God, not for-fruits", and giving up fruits, attains the peace 
called liberation. The Gitd says : “Yathā karmaphalamtyaktva sintimapnoti 
naisthikim". The Karmayogin dedicates all actions to the Lord, as a 
servant does to his master. The dedication of action to God is the 
proper and easy method in Kaliyuga for the welfare and release of 
humanity. 


Sri Krsna says : 
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'caturvidhà bhajante mari janüh sukrtino'rjuna 
artto jijiüsurarthathi jhani ca bharatarsabha! 
Sri Sankara explained the role of worship of four types of 
devotees of Lord Vasudeva as follows : 
(1) The distressed or one who is in the grip of suffering; 
(2) the knowledge-seeker who desires to know the truth of the 
Lord, 
(3) the wealth seeker who desires wealth, and 
(4) the knower of the truth of Vasudeva. 


The Jñānī is devoted to the Atman, since he has realized that 
the Lord Vasudeva is the self of all Sri Krsna says: 


“vasudevasarvamidam sa mahatma sudurlabhah.””’ 


At the end of his birth the man of knowldedge directly reaches 
Lord Vasudeva, realizing that Vasudeva is all this. Such a magnani- 
mous soul is extremely rare. 


. The Jáàni who is the foruth type of devotee realizes that the 
Lord Vasudeva is the Atman of all creatures and that there is no 
reality apart from Vasudeva. 


Karmayoga is the mediate means to Dhyana-yoga which in turn 
is the mediate means of Jnanayoga. Sri Sankara does not accept the 
view of Jfdna-karma-samuccayavada. He proclaims that Karmayoga can 
purify the mind and serve as the means to the final human good. 
Yoga is the restriction of the fluctuation of the mindstuff; the one 
who has it is the Yogin. The Yogic exercise has great importacne to 
the yogic system of emancipatory preparation. Sri Sankara equally 
accepts the utility of Yogic exercises in cultivating the body and the 
mind for the final liberation. They are karmayoga, bhaktiyoga and 
jrdnayoga. The Gita says : 

“abhydsena tu kaunteya vairagena ca grhyate." 


By means of the practice of Yoga detachment, the mind may 
be controlled; thereby one can attain the final aim of humanity. 


The Gita as Religious Philosophy to the Humanity 
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The Gita teaches a religious philosophy, for, it describes the 
casue of misery and its destruction through the methods of karma. 
bhakti and Jnana. The whole universe is Vasudeva, nothing else. He 
is alone the cause of the origin, continuance and destruction of the 
universe. His divine lila is the creation and he is basis of the whole 
universe. The Gitd says : “the entire world has been pervaded by me 
in my unmanifested form’ beyond the range of perception. The whole 
universe is one family (Vasudhaiva kutumbakam) and there is no room 
for petty distinctions on the basis of caste. As Vasudeva, God is one 
only with different names and forms, so there is no reason for religious 
war. The Gita proclaims the theory of One God, One caste, and One 
Religion to the whole humanity on the basis of the ultimte truth of 
Vedünta or the non-dual nature of Vasudeva. The Gita accepts the 
theory of Varna which is not based on birth. $ri Krsna says : 


“Caturvrnyam maya srstam gunakarmavibügasah""! 


The division of Varnas (Brahmana, Ksatriya, Vaisya and Südra) 
is based on Guna (quality) and Karma (work). Varna is not caste. The 
present caste system is non-Vedic and baseless and it is against the 
message of Sri Krisna and the Gita and it should be abolished for 
the welfare of the world. $ri Krisna as the great harmoniser of all 
religions, taught Advaitic way of life based on the theory of One 
Religion. The theory of Religion is based on the doctrine of One God, 
Vàsudeva.? The philosophy and religion of the Gita tolerates all forms 
of worship as alternative approaches to the Non-dual Reality. The 
Gita shows tolerance and a catholic, outlook and inter-religious unity. 
The Git proclaims that just as the theory of One Religion, the theories 
of One God and One caste are also blessings to the whole humanity. 


Every man is great in his position 

Manu says that one shall not give Vedic advice to a Südra or 
give him the remnants of food, or of butter that has been offered 
for sacrifice. And one shall not teach him the law (dharma) or enjoin 
upon him religious observances. This view of Manu is not correct, 
for, the Südra was also entitled to perform the religious act in view 
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as evidenced by the Veda which says that laying down the 
fire-installation was to be done during the rain, by the Rathakara is 
one born of a Sidra mother and a Vai$ya father. According to 
Katyayana, the fire-installation is only for the purpose of purification. 
Obviously, the Sudra-s were also permitted to participate in the 
religious acts, since there was no distinction of caste by birth, while 
the Varna-s, Brahmana, Ksatriya, Vaisya and Sidra were determined by 
Guna and Karma.’ So the interpretation of the Gita by some scholars 
in favour of caste-system is due to the misunderastanding of word 
Varna as caste in India. it is not authoritative, for, even a Nisdda 
(Candala) is permitted to participate in Raudra sacrifice. This man has 
to perform the sacrifice in the fire consecrated for the occasion. Thus 
the Vedas are not in favour of any discrimination or caste system 
which has prevailed in modern India. So the Sidras are also eligible 
to study the Vedas, the Upanisads and the Gita. To conclude, as a 
general rule, all the people, even Candalas (and women) are permitted 
to participate in Vedic rituals and to chant Vedic mantra-s. No man 
will recite mantra-s without a proper study of the Vedas. According 
to the vision of Advaita, if one man is eligible to study the Vedas and 
Vedanta and participate in religious acts,all are eugally eligible, 
Likewise, the Git@ declares that "Every man is great in his own 
position by doing his duty." This is the spirit of the theory of One 
Caste based on the doctrine of One God, i.e. Vàásudeva?^which is all 
that is in the unvierse. 


* Conclusion 


According to the Gita the service to humanity is the service to 
God. So for the seers God alone exists. He presides over all actions. 
Sri Krsna stresses the point that people should dedicate their lives 
for the service of God who lives in the heart of all beings.? Our life, 
power and acts are all derived from God alone. Thus Bliss, i.e., the 
welfare and releasure of humanity shall be the goal of man's 
philosophy and religion. Advaita philosophy of God alone encourages 
man to love God ‘without a mediator or veil’, as He is set forth in 
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it as his veritable Self, and as the ineluctable leader of his empirical 
self to its ineffable states as the absolute. Thus, it may be concluded 
that according to the Advaita; God is one who drives the Jiva through 
all levels of reality to the Ultimate reality.! And that God-realisation 
is the raison d'etre of man and the world.? Even though the essence 
of all the selves is only One Ultimate Reality without a second, but 
each self has to be dedicated for the realisation of his own true 
nature. i.e. Brahman, the Ultimate Truth, God. Sri Ramakrishna 
Paramahamsa got the Advaitic vision through dedicated services to 
Devi Kali Maha and he saw the nature of Devi in all creatures. He 
inspired the whole humanity to a Yogic way of the life through Svami 
Vivekananda and other great disciples. 


The central pivot of the teaching of the Gita is the dedicated 
action, without the selfish motive, and by the eradication of selfish 
motives, even after the attainment of liberation one may do action 
for the welfare and release of the whole univese. 


Mahatma Gandhi gives emphasis to ahiriisá, non-hurting, on the 
basis of the Gita, which gave him inspiration for his dedicated service 
for the welfare and release of humanity, especially of the poor and 
the weak. Svāmī Vivekananda says that we must see God in the poor 
and the weak. This is the true message of the Gif and this view can 
be appreciated by the materialists also. Sri Tilaka proclaims the theory 
of action in unmistakable terms as the main message of the Gita. Sri 
Krsna advises humanity through Arjuna that normally men are eligible 
to Karmayoga only. The great Maharsis like Janaka and others got 
liberation through the process of action-Karmayoga. The message of 
the Gita is to do work and not at all to its fruits.? Further Sri Sankara 
also says that even after liberation, the great Yogins have dedicated 
their lives for the welfare and release of humanity. For, man achieves 
perfection through devotion to his allotted works.* The influence of 
Vedanta on the Gita gives emphasis not only to metaphysics 
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(Brahmavidya)but also to a discipline of Yoga (Yogasüstrajas the way 
for the attainment of Non-dual Brahma. The Gita is mainly the 
Yogasüstra which prescribes the various methods of karma, bhakhi and 
ifiana for the attainment of liberation through Tattvajnana obtained by 
the grace of God. To those who worship Lord Vasudeva as the 
supreme Non-dual self of all, the Lord Himself brings both prosperitv 
and security. Really, the devotee himself is not different from 
Vasudeva.! Vasudeva is the light of all lights and he is said to be 
beyond darkness. He is shining in the hearts of all creatures. He is 
the goal of true knowledge.? The Gita reveals the experience of 
profound unity of all things in One who is the personal God. Sri 
Ramakrishna Paramahamsa in the north and Sri Narayana Guru in the 
South, got the Advaitic vision through the dedicated services to God. 
This is the main message of Gita for the modern world, and the 
vision of Yogasastra solves all problems of life and inspires the whole 
humanity to divine action for the attainment of Bliss. i.e. the 
Saccidananda nature of Vasudeva. 


One can attain the eternal immutable status i.e. liberation by 
the grace of Vasudeva through the performance of all works 
continuously with the complete surrender to Lord Vasudeva.’ Sri 
Safijaya declares that where the YogeSvara Krsna is, where the 
bow-man Arjuna is, Í deem, dwell glory, victory, prosperity even 
stable order in the world.‘ Sri Narayanaguru who is the true follower 
of Gità and Sri Sankara, says that the knower of Brahman exists in 
Brahman. After destroying everything with the fire of knowledge, the 
true yogi does action attainment of non-dual knowldege of Vasudeva 
(All this is Vasudeva only) doing the works to promote the welfare 
of the world due to their past operative works.? Further, Sri Sankara 
clearly states in his Gitabhdsya that however, Janaka etc. have not 
attained the Non-dual knowledge, the verse may be taken to mean 
that they got liberation through the process of action-Karmayoga® The 
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message of Gità is the direction for hard working- in divine method, i.e. 
karmayoga for the welfare and release of the whole humanity: 


“sve-sve karmany-abhiratah 
samsiddhim labhate narah’ 


"From within the walls of the soul of Gita Agrama, I hope a 
message will come in the sometime of tomorrow. That will still the 
people towards the establishment of everlasting world peace.” 


-Swami Harihar 
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Contribution of Sanskrit to Sikh Scriptures 


Dr. Gurdeep Kaur 


In this paper! I have explored a rather unknown phenomenon 
of the contribution of Sanskrit to the basic concepts of Sikhism. The 
paper also exposes the effort of the Sikh Gurus to draw their 
inputs-both religious and social -from Sanskrit classics. I found a 
plethora of Sanskrit words adapted and translated in Gurubüni, both 
in spiritual terms and worldly meanings. Sikhism is deeply rooted in 
Hindu philosophy and terminology. 


$ri Guru Grantha Sahib, the Sikh scripture, was given the status 
of the Guru (preceptor) by the tenth and the last Sikh Guru, Guru 
Gobind Singh, in A.D. 1708, thereby ending the line of personal 
Guruship. It was compiled and edited by the fifth Guru, Arjan Dev 
in A.D 1604. It is a lengthy volume of 1430 large size printed pages 
in Gurumukhi script, containing hymns, not only of the Sikh Guru, 
but also of 36 other Hindu and Mulslim saints and bards.? 


It provides a valuable ground for research of the medieval 
Indian language and dialects. Hindi and Punjabi with an admixture 
of philosophical terminology derived from Sanskrit, on the one hand, 
and Perisan and Arabic in the current folk forms, on the other, are 
the main linguistic warp and woof of Gurbani. The Guru made 
extensive use of Sanskrit language though the emphases vary, as we 
turn Guru Nanak Dev to his several successors. But the basic structure 
remains the same. Therefore, to grasp the dialects of Gurbani, one 
has to be acquainted with Sanskrit. 


A certain Sanskrit terminology is adopted in Sri Guru Grantha 
Sahib or given a special orientation because at that time Sanskrit was 
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the universal India-wide medium of exchange of thought. There is 
an unending list of Sanskrit words spread out in the Sikh texts. It 
is not possible, in this small paper, to include an endless stream of 
words flowing from the Sanskrit language in the Guru Grantha Sahib. 
For example, the word ‘sikh’ is the Punjabi version of the Sanskrit 
word ‘Sisya’ which means a learner or a disciple acquiring learning 
from a Guru. Words like Akal Purakh, Eka-Onkara, Kartara,Sat-Nama, 
Grantha, Yama, Nirvana, Yoga, Atma Anahad,Brahma, Para-Brahma, Sadhu, 
etc. have been derived from the Sanskrit language. 


The hymns of Saint Jaidev of Bengal, a great Sanskrit scholar, 
also find expression in Guru Grantha Sahib, He wrote, 


“Jaidev aiv tas saphutam" 


which means that God is omnipresent. Significantly, the analysis of 
this hymn shows that the poet uses the language Sahaskriti as an 
imitation of Sanskrit. 


The holy Gurus themselves have left a small body of their 
compositions in this tongue resembling Sanskrit, probably in contexts 
where the message was meant for hermits and the comunon folk 
outside the language range of Punjabi and Hindi. 


The Guru considered Sanskrit as a repository of the finest 
aspects of Hindu culture, history and traditions. The ultimate value 
of Sikhism is same as that of the higher Hindu teaching enshrined 
in the Vedas, the Upanisads which is the realization of truth. 


Guru Nanak Dev assimilated the wisdom of the past as 
expressed in the Vedas and Puranas and of which he had gathered 
the most intimate experience and knowledge. He described the four 
Vedas as four lamps put one by one into the hands of the four Ages. 
He says : 


“The code of laws, the Smrti-s, which claim the status of true 
exegesis of the Vedas are just chains that bind and purify human 


society". 


To quote Guru Tegh Bahadur . 
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“In this Kalyug, there is but one Name through whom liberation 
may be obtained, that of the merciful Lord. Comptemplating Him is 
the higest form of religion (dharma),so the Vedas say’”’. 


“The Vedas narrate and say that one should utter the Name 
of the one lord”? . 


All the Guru-s from Nanak to Gobind Singh agreed with and 
accepted the fundamental concepts of Brahma and Sarisára. Along with 
the other savants of the Hindu race, the Guru also accepts these 
concepts as self-edivent and, therefore, they agreed with the basic 
Hindu faith that the paramount duty of human individual is to pursue 
ways and means to demolish the partition which seperates the Brahma 
and the Sarisara. In the very first stanza of Japu, Guru Nanak poses 
the question: 


“How shall then the Truth be attained and the partition of 
falsity demolished?'^. 


His Answer is : 


“Now that human birth has been granted to you, this is the 
opportunity for you to meet your Lord, the God. All other pursuits 
are irrelevant’. 


Viewed thus, Sikhism is basically of Hindu genius. 


Sikhism comes to Vedanta, as it is inspired by the Sanskrit 
scriptures and the legendary tales of Hindu pantheon. The theology 
of Guru Granth Sahib is entirely Hindu. Almost nine- tenths of Guru 
Granth is , in fact, Vedanta, an essence of all that we read in the 
Upanisads and the Gita. Sikh concepts of God, karma, maya, 
transmigration, samsdra, sin and salvation are essentilly the same. All 
the prayers of the Guru-s are directed to the transcendent creator 
with references to Hindu gods, incarnations of Visnu, such as, Rama, 
also called Banavari, Krishna also called by other names, such as, 
Madho, Murari, Mohan and Nar-Hare. Apart from these incarnations, 
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other names for Hindu Gods have been used such as Hari, Brahma, 
Para Brahma, Thakur, Govind, Jagan Nath and Jagdish. 


There are numerous references to the legends and characters 
of Hindu mythology in the Sikh scriptures. References to the tales 
like that of Janak as a selfless ruler, Rama and Krishna as embodiments 
of virtues and Janaka-Raj as a picture of ideal rulership are quite in 
evidence in the Gurbani texts creating impression of the intimacy 
between Sikhism and Hinduism, between Halemi-Raj and Rama- -Rajya, 
and so on.! To quote : 


“In the Satyayuga too, you enjoyed the state of Rajayoga, when 
you ‘deceived’ Bali becoming a dwarf, whose form pleased you. 


And in the Treta age too, when you were called Rama of the 
Raghu clan, 


And in the Dvapara age too as Krishna, when you emancipated 
Kansa, 


And blest Ugrasena with a kingdom and Devotees with the 
state of fearlessness. 


In the Kali age you were called Nanak, and Angad and Amar 
Das, Yea, eternal and moveless is the rule, O Guru: for such was the 
command of the primeval Lord."?S.G.G.S, P.1390 


“The Guru is Siva, the Guru is Visnu and Brahma, the Guru 
is Siva’s consort Parvati, Visnu’s consort Laksmi, and Brahma’s consort 
Sarasvatis 


"The Lord killed wicked Hiraņnyakaśyapa and saved Prahlada’. 


Guru Nanak in his hymns has used various terms in vogue 
for God. He is not hesitant in calling God as Bhagawant, Gosain, 
Jagannath, Gopala, Govinda, Narayana, Rama and Vasudeva etc. For 
instance, in one of his hymns he cites examples of mythological 
characters includi: - Janmejaya, Kamsa and his warriors Keéi and 
Cànüra to drive home the lesson that the ego in human beings is 
the greatest ol cle separating their minds from their creator’. 


1. Gurdeep Kaur, Political Ethics of Guru Granth Sahib (New Delhi, 2000), p.182. 
2. S.G.G.S.P.1390 

3. Ibid., P.2 

4. Ibid., P.451 
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Guru Gobind Singh, the last Sikh Guru, and the founder of 
Khalsa had engaged a number of scholars to translate classics into 
current Braj or Punjabi, in order to bring them within easy reach of 
the less educated people. He even appointed a Sanskrit * -holar, Pandit 
Raghunath, to teach Sanskrit to his Sikhs. The Guru had also sent 
his Sikhs to Benaras (Varanasi) for the study of Sanskrit. By this, the 
disciples would gain direct access to the immense storehouse of ancient 
Hindu wisdom and, thus, acquire a first hand knowldege of the 
antiquity and splendour of the country's cultural heritage. According 
to some scholars, he brought the Pantha into the Hindu fold, and 
drew inspiration from the Purdnic past and Sakti cult. 


Dagam Grantha (the second most sarced Grantha of the Sikhs) 
written by him also provides an excellent evidence of the influence 
excerised by the Hindu theology, mythology, philosophy, history and 
literature in his life. Its contents are mostly from the Purdnic literature, 
including the worship of Avatars, devis and mahakala. The Granth also 
includes a number of translations and summarised versions of ancient 
Hindu literature and mythological tales, such as, Chabi-s Avatara based 
on Siva's incarnations and Candi Caritra containing exploits of Candi, 
the goddess of war, and numerous other mythical legends grouped 
under the title, Caritropakhyana. These compositions, a good number 
of which are believed to have been contributed by some of the poets 
in the Guru's court, are mainly of literary value written to meet the 
needs of the time. 


But these compositions do not reflect Guru Gobind Singh's 
belief in the mythical characters portrayed there in. His repeated and 
emphatic declarations to the contrary leave no room for any doubt 
on that score. He says ; 


"Put your faith in the creator and not in the created. Know 


only Him to be Supreme Lord, who is from the beginning without 
fear and indestructible.” 


Some scholars considered Sikhism as an offhoot of Hinduism, 
because of its racial roots in Hindus. Since Sikhism developed long 
after Arya-Dharma (Hinduism) and has established itself in India, the 
Sikh theological literature naturally draws from the preceeding culture 
and divinity 6f? !thesrearlter. ssystéirizedRithertiors the Sikh Gurus 
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themselves came from Aryan or Hindu families. Therefore, the 
oft-emphasised references in its scriptures to Vedic and Aryan (Hindu) 
theology and heroes, gods and goddesses are easily understandable. 


Evaluation of relationship 


While evaluating the place of Hindu mythology in the Sikh 
scriptures, it should be borne in mind that Sikhism arose mainly out 
of the Hindu fold in the region (the present Punjab, Jammu and 
Kashmir, Himachal and Haryana) which produced the Rg Veda where 
bulk of the mythology took shape. The mythological traditions were 
so deep-rooted in the minds and culture of the people that it was 
not an easy task for any reformer to embark on a mission, as Guru 
Nanak did, of liberating people from the well entrenched ritualistic 
and caste-ridden system and from the stronghold of the priestly class. 
They were basically reformist in their approach to traditional Hinduism 
and sought to remove the evils that had crept into the Hindu society 
during medieval times. Therefore, Gurus wisely adopted the medium 
of traditional terminology and mythological folklore either to drive 
their message home to a people steeped in ancient traditions or to 
draw lessons for righteous conduct. It is curious to note that 
implication, the Sikhs have accepted their kshattriya status in the 
Varnasrama dharma, although their objection to the degenerated Varna 
system seems justified as many schools of reformist Hindu thought 
join that issue in common. 


References to deities out of the Hindu pantheon and from the 
Epics and the Purdnas quoted in the Sikh sacred writings have been 
made by the Guru-s, evidently to lay stress on the efficacy of Nama 
Smarana (Japu), a basic tenet of Sikhism, meaning devotional 
contemplation of God. Their existence is very clearly not to be assumed 
literally nor are they objects of worship. They are mentioned only 
symbolically and metaphorically. So it does not follow, therefrom, 
that the Guru believed in the factual truth of the legends. Instead, 
the Guru wanted to ward off superstitions from mythology. 


In Gurbani, Sri Ram Chandra and Sri Krishna and other Hindu 
deities are remembered to explain the greatness and omnipotency of 
the supreme reali ..Ihe Guru did not. believe in incarnation of God. 











-0. JK Sanskrit Academy, Jammmu. 


262 Proceedings of World Sanskrit Conference 
Ee ee 


All deities have been considered by them in the normal categories of 
men and creatures created by Him. 


To quote Guru Arjun Dev : 
“Siva, Brahma, demons and gods that are there, burn in the 
fire of death’). 


"May the tongue which utters that God is subject to death be 


burnt’. 


The Guru defines God as Formless and Brithless. “God is self- 
existent without form and incarnates not/?. "God alone is the one 
who is not born of a woman" ^. In Hinduism, too, there is a cult 
known as Aryasamaja which treats nirakára (insivible) God. Guru Gobind 
Singh in Dasam Grantha says : 


"One Siva was born, one died, and one was born again, 


There have also been many incarnations of Rama Chandra and 
Krsna, 


How many Brahmas and Visnus there have been! 
How many Veda and Pruanas! 


How many collections of Smrtis there have been and passed 
away!’ 


There are other glaring contradictions on ideological issues 
between Sikhism and Hinduism. For example, like Aryasamaja in the 
Hindu fold, Sikhism does not recognise idol worship. Guru Nanak 
says: 


“The ignorant fools ,worship stones little realising that stones 
which themselves sink cannot ferry others across’’®. 


“Why do you worship stone? God is no stone”. 


1. SGGS, P.1267 

2. Ibid., P.1136 

3. Ibid., P.247 

4. Ibid., P.473 

5. Daíama Grantha, Akala Ustat, P.272 
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About mythical writings and Devi and Avatara worship, Guru 
Grantha Sahib records: 


"The Vedas, Brahma, gods and goddesses know not His secrets, 
and have no knowledge of the creator’. 


"O brother, fools worship gods and goddesses. They do not 
know that these imaginary deities can give nothing’”?. 


Bhagat Namadeva in Guru Grantha Sahib also says "They who 
worship Bhairava, shall become spites, they who worship Sitala, ride 
donkeys and scatter dust. For myself, I take the name of one God". 


"Neither the Vedas nor the Katebas know the mystery'^. 


"What can the poor Vedas and religious books do, when men 
understand do not the one Lord?”*. 


To quote Guru Arjan : 


"Regarding and reciting the Vedas, Brahman grew weary, he 
did not find even a sesame seed's worth of God'^. 


"The Vedas reveal a knowledge of the temporal and the relative 
and, therefore, they imprecate mental fever and vain activity upon 
mankind'"'$. 


While in the Hindu tradition, duties are assigned in accordance 
with Varna system, the Sikh holy Grantha finds the Caste system 
antithetical to the concept of equality and fraternity. According to the 
Sikh Gurus, nobody is born high or low because all are children of 
God. 


“Avvali Allah nur Upaia Kudrati ke sabh Bande 


Inspite of all these contradictions, this is not to suggest that 
Sikhism rejects the ancient Indian scriptures as writing of the Sikh 
Gurus reflect consistent respect towards the scriptures of other faiths, 
more so towards the Vedas and Upanisads. Although a large part of 
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the Vedas is devoted to rites, rituals, mythology and ancient modes 
of worship of deities, underlying all this chaff is the kernel consisting 
of the idea of universal God, the ultimate Truth and principles for 
rightous conduct, which is similar in Sikhism. 


Though the Sikh Guru doctrinally rejected the Hindu rituals of 
the Janeu and Tilaka (the sacred thread and the sacred mark on the 
forehead), still Guru Tegh Bahadur sacrificed his life in protest against 
persecution of the Kashmira Brahmins who were being forced to 
forsake the thread and the mark. 


Inspired by the Vedantic philosophy, the Sikh system projects 
the dominations of ethics over politics in a way that the empirical 
considerations are not sacrificed for spiritual elevation. The principle 
of the combination of particality and morality (Miri- Piri) in Sikhism 
accords very well with the philosophy of Hindu dharma where karma 
is as importanct as dharma, for example, Kautilya’s Arthasastra. 


It can be argued that the Guru-s were against conventionalism 
and not Hinduism. They amply drew from Hindu and Muslim 
scriptures and collected hymns of high and low Hindu and Muslim 
saints which conformed to the monotheism of Mohammad, humility 
of Christ, wisdom of Vedas, spirit of Gità and purity of Avesta. 


Although there are a lot of differences in the Hindu and Sikh 
faiths for establishing the Sikh identity when compared superficially, 
neverltheless, on close examination, Hinduism is such a wide canvas 
as it integrates all the religious identities in the world, one way or 
the other. One can trace the elements of all religions or sects in the 
Hindu range of theological knowledge as a recent research work, 
‘Vedanta as the Root of all Civilizations’, authored by an American Sadhu 
Stiffen Knapp (Swami Nandanandan Das), shows after reflection that 
Hinduism is the base for the evolution of a unified global theology. 


In conclusion, we can safely claim that the Grantha is full of 
Sanskrit references, images, inspirations and expressions without 
which Sikhism would find it hard to express its religious philosophy 
to the world. Gurmukhi as sources in Sanskrit speak of a value- based 
way of life for all world citizens. However, this realationship needs 
further churningcand.research, for.amiobjectiesunderstanding of their 
mutual contribution. 


A Synthesis of Yoga Varieties 


(According to Narayanatirtha) 
Dr. Penna Madhusudan 


In the Yogasütras of Patafjali we find a definite treatment of 
the concept of Yoga, its varieties, result of Yoga and the summum- 
bonum of Yoga in the form of Kaivalya. This text and other texts of 
Yoga like Gheranda-Samhita etc. have given rise to number of Yoga 
varieties like Dhyanayoga, Mantrayoga, Nüdayoga etc. As a matter of 
fact, all there Yoga varieties, if practised perfectly, lead to self-realisa- 
tion. But, people of low caliber could not see oneness among these 
and there arose a conflict among the followers of different Yoga 
varieties. 


The Yogasutras of Patafjali mention by name only one Yoga 
variety that is Kriyayoga in the second pada. But Patafijali must have 
had in his mind the possibility of other Yoga varieties also. It is for 
the commentaries to mention, analyse and synthesize these. So that 
the beginners in the Yoga system can get enough vision to find 
oneness among different Yoga varieties. 


Among the ancient commentators, Vachaspati Misra and 
Vijfianbhiksu did mention about the possibility of finding other Yoga 
varieties in the Yogasütras of Patafjali but the credit of treating that 
as a separate topic and authenticating other Yoga varieties by finding 
them in the Yogasütra-s of Patanjali goes definitely to Narayanatirtha, 
a saint and scholar of the seventeenth century. 


Narayantirtha (NT) who lived in Varanasi during the seventeenth 
century commented on the important works of almost all the darsana-s. 
But his personal interest in the Yoga dargana may be understood from 
the three commentaries that he composed on the Yogasütras. Though 
he did not mention anything about the reason why he composed 
three commentaries on the same i.e. Patañjali Yogasutras. From the 
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colophon of these MSS, it can be known that he had different readers 
with varied calibre in his mind while composing the commentaries. 
Among these commentaries the biggest one ‘Yogasidhantacandrika’ has 
been published long ago from Benaras, but that contained only some 
part of the text as the rest of the part was not available then. The 
other two commentaries known as 'Yogavrtti and ‘YogaCandrika’ have 
been published. Mr. Ko Endo, a scholar from Nagoya University, 
Japan had brought for the first time to the notice of the scholars that 
the complete text of the Yogasidhantacandrika exists in Ms. form in 
the Madras Govt. Oriental Manuscript Library. Thus, all the three 
commentaries are yet to be published. 


The aim of the present paper is to analyse these commentaries 
and bring out their merits for a clearer understanding of Yogasitra-s 
of Patanjali. 


(i) Authenticating the other Yoga varieties by finding them in 
the Yogasutra-s of Patanjali : 


As mentioned earlier, NT is the first commentator to make an 
attempt towards authenticating and synthesizing the other Yoga 
varieties. According to his commentary Yogasidhantacandrika (YSC), 
fifteen varieties of Yoga can be found in the Patanjali Yogasütras. 
They are as follows: 


1.Mantrayoga 
2.]nànayoga 
3.Advaitayoga 
4.Bhaktiyoga 
5.Caryayoga 
6.Hathayoga 
7.Lakshyayoga 
8.Brahmayoga 
9. Sivayoga 
10. Vasanayoga 
11. Dhyanayoga 
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12.Siddhiyoga 
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13.Layayoga 
14.Kriydyoga, and 
15.Karmayoga 


The unpublished Ms. contains even the definitions of these as 
per NT. Definition of each Yoga variety and its authentication as 
attempted by NT will be discussed now. 


1.Mantrayoga : NT explains this as "SHrTemm and opines that 
this Yoga variety can be understood from the sütra (2-32 ASHI: Teel AMAA). 
He explains that the word ‘ta.’ in the Sütra is to mean this Yoga 
variety only. Thus, according to NT, the Mantrayoga is also mentioned 
by Patanjali in the Sūtra 2-32 in the form of chanting the sacred 
syllable ‘Pranava’. 


2.Jfünayoga : Jñīnayoga as per the YSC, is wepfaqesfaas (distinct 
realisation of matter and consciousness) which can be found into same 
Sütra (2-32) being suggested by the words ‘qeda. Thus, contemplat- 
ing on the meaning of the Praņava is Jnanayoga. 


3. Advaitayoga : According to the YSC, this Yoga is afar meat 
Acai wei (Ascertaining the meaning of the Vedic sentences 
as the non-dual Brahman). This Yoga can be found in the same Sütra 
(2-32). Because the word qfar in the Sütra means ‘Contemplating 
on the meaning of Pranava’ also. The meaning of Pranava is the 
non-dual Brahman. This NT has explained while commenting on the 
Sūtra TA arash: Ta 


4.Bhaktiyoga : In the opinion of NT this Yoga is Premabhaktiyoga 
only. He explains this as Tera fafa a a aE This 
Yoga variety is found in the Sūtra '$ivaufim al’ (1-23) explains the 
word MuHa of Sūtra as aieia aiaa H: fad see sid Ga: D ew Xu 
and identifies this with Bhaktiyoga. 


(i) Paramamukhya : The Bhakti of Gopikas belongs to this category. 
The mind of Gopis transforms into Lord Krsna only on hearing about 
his virtues etc. This extreme love for God, where the aspirants, mind 
has no other object in itis Paramamukhya. BG (XII-8) Ssloka 
recommends this Yogi" Tor emanetpatiore Foundation USA 
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(ii) Mukhyam : This type of Pranidhána is otherwise called 
Abhyasayoga, recommended for other aspirants who cannot fix their 
mind always on the Lord. These aspirants should practise to bring 
back their mind from external objects and fix on the Lord. BG (XII-9) 
Sloka corresponds to this type of yoga. 


(iii) Mukhyajatiyam : This type of Pranidhana is recommended to 
other aspirants who find even Abhydsayoza difficult. In this mukhyajatika- 
Pranidhana,- external Karma also is included. Ekadasi Upavasa etc. can 
be observed if the aspirant is unable to practise abhyasayoga. Thus any 
external worship done for the Lord is mukhyajatiyaka Pranidhdna. Lord 
Shri Krsna recommends this type of worship in BG (XII-10) 


(iv) Mukhyakalpam : In the absence of ability to fallow the 
Mukhyajatiyaka pranidhana, this Mukhyakalpam can be followed. Thus, 
when one is unable to perform any special karma for the Lord, one 
can at least submit all the karmas to the Lord without expecting any 
furit. Submitting all the karma done by nature, to the Lord is 
Mukhyakalpa-pranidhàna. BG (XII-12) Sloka corroborates the same. 


NT opines that the Vedic karma is very difficult to be performed 
as it is shrouded with many tough rules. Therefore, this Prema 
Bhaktiyoga is suitable to the present day man. 

5. Carayayoga : NT defines this as ‘Paramahamsya Sthithi’ or 
farrier fargo, According to YSC, this type of Yoga is found in the 
Sutra (YS 1-33) The Sütra recommends the practice of cultivating 
positive feelings towards the happy, the unhappy, the pious and the 
sinful, for the cessation of thought-waves. Thus the Sütra means- 


In order to achieve mental quietude- 
one should be friendly with the happy, 
Compassionate towards the unhappy, 
joyful towards the pious and 
indifferent towards the sinful. 


Instead of cultivating harmful feelings towards each other it is 
better to cultivate the positive feelings by which mental peace is 
gained. 


Explaining this Ya Lacomamen tssthat sthiscogrygyoga removes 
mental impurities and then comes the sáttvika dharma, mind becomes 
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quiet, then gradually becomes concentrated also. However, this is 


possible to a detached mind, therefore NT concludes that Caryayoga 
is detachment only. 


6.Hathayoga : As a matter of fact, Hathayoga is very popular 
for the Asana-s and pránüyánia techniques. NT finds this yoga variety 
in YS (1-34) where the breathing-exercises are commended for 
obtaining steadiness of mind. 


NT explains that among all the varieties of pranayama, the 
Recita pranayama is best for concentration, when Prana is controlled, 
the mind is also controlled as there is inseparability between the two. 


In fact, Hathayoga is identical with Pranayama, says NT. He 
quotes from the Hathayoga texts: 


In the word Hatha, the latter Ha stands for the sun, the letter 
‘tha’ stands for the Moon. Therefore, Hatha indicates the union of 
sun and the moon which in Yoga are the two main Nádrs, Ida and 
Pingala. Therefore, practicing to gain control over the breath by 
channelising it in the Ida and Pifigala nadis in Hathayoga. 

It may be doubted why NT has taken this Sütra to mean 
Hathayoga only as this Sütra recommends only Pranayama. Hathayoga 
is popularly known to include Asana, Kriya, Bhandha and Mudras also. 
Therefore, NT quote this verse from Hathayoga texts in support of his 
view that Hathayoga is basically identical with Pranayama and others 
are only supplementary to it. 

7.Laksyayoga : NT defines this Yogavariety as 'fixing mind on 
different points' (aaan YSC 1-1) He opines that the YS (1-35), where 
fixation of mind on tip of nose etc. is recommended for concentration, 
is in favour of the Laksyayoga. The Yogasütra states that the aspirant 
attains the ability to control his mind through the divine faculty of 
smelling the divine smell etc. All the commentators on that explain 
that this assertion (assurance) enables the aspirant to practise more 
and achieve $&erit&dsteo fxerol. Jammmu. Digitized by S3 Foundation USA 
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NT quotes a verse from the smrtis according to which fixing 
gaze on the tip of the nose etc. is Laksyayoga. 


ar fe anfang efe: dat feet waa! 
AAA ASN AA ARE TE I 


8. Brahmayoga : NT defines Brahmayoga as TAMA AA ATS Sm 
(Contemplating on the Nada that is Sabdabrahma). According to YSC, 
this Yoga is found in the YS (1-36) which means that the sorrowless 
and effulgent thought-wave also are conducive to mind-control’. 


NT explains this Sütra in two ways. According to first 
explanation, the Brahmayoga is seen to be recommended in this Sätra. 
‘Visoka’ NT explains as devoid or sorrow of difficulty arising out of 
the compulsion of taking many aide etc., and he explains 4 
as the thought-wave which has the divine effulgence as its object. 
Thus, in his opinion, both the words are used in adjectival sense 
qualifying the thought-wave. In the place of heart one should imagine 
an eight petalled lotus facing downwards. By practising the Yarama 
one should try to open this and imagine the Süryamandala of 
twelve-digits on that. This corresponds to the wakeful state and the 
letter ‘akara’ on that one should imagine the aaa% with sixteen digits 
corrosponding to the dream state and 34K on that the díamvwset with 
ten digits corrosponding with the deep-sleep state and 44K, Even on 
that is to be imagined the absolute Brahman in the Nada form. This 
is the Brahmayoga. NT quotes verses from the Gitasara, Harisopanisat 
etc in support of his view. 


9.Sivayoga : NT defines this as PATA PST: SCIRET; WATS 
TBITEBRTGTSE: ANARA: and seems to opine that this is born 
out of Bhakti. This is of the form of realisation of absolute bliss. 


This Yoga variety also is stated to be present in the same Sutra 
(1-36). While giving the second explanation NT states that the same 
Sütra can be interpreted to mean the Sivayoga also. According to this 
explanation, the mental perception having the self as its object is 
sAd and the same is Aù due to the fact that the troubles that 
are experienced in the Hathayoga etc. are not present in this Sivayoga. 


In this Sivayoga, mind is fixed on the effulgence between 
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NT explains the difference between the Brahmayoga and Sivayoga 
saying that in Brahmayoga other than the self is the object and in 
Sivayoga the self is the object. 


10. Vasanayoga : NT explains this as ‘Afm starman gerere 
according to which Vdsandyoga is fixing mind on the mental state of 
the detached like ‘Sanaka’ ‘Suka etc.’ This Yoga removes the undesirable 
tendencies from the aspirant’s mind and makes it progress. If mind 
is repeatedly fixed on the mental state of the detached in which a 
desire to know the self and to release oneself is present, by that the 
evil tendencies can be removed from the mind. 


According to YSC, this Yoga variety is indicated by Patanjali in 
the YS (1-37) where it is mentioned that a mind concentrated on the 
mental-states of the detached souls is a means to attain Samadhi. 


11.Dhyánayoga : This is explained by NT as 'sifma-fae-amfaenqur- 
mewan which means contemplating on the Saguna form of Siva, 
Visnu etc. This Yoga variety is found in the YS (1-39). This Sütra 
states that one can contemplate on any thing that one desires to 
attain mind-control. 


NT dissolves the compound in another way also. fW 
anig ward aaea This means that one can imagine the 
presence of sacred places, deities, letters etc. in different .limbs of 
one's body. Among the commentators, NT is the only commentator 
who explains (in a detailed manner) this Dhyanayoga. According to 
YSC, the presence of Ayodhya in the Sahasrara, of Mathura in the 
Anühatacakra and of other sacred places in other places can be imagined. 
To support his view, NT quotes profusely from the Brahmapurana 
here. 


12. Siddhiyoga : NT explains this as TAERE: taret genis which 
means the Kriyds such as Nadisuddhi and other constitute the Siddhiyoga. 
According to the verse that NT quoted to support his view, Siddhiyoga 
is a type of Yoga which includes the practice of Pranayama, Kriya, 
Bandha etc. According to YSC, this Yoga is stated by Patanjali in the 
YS (1-40) which states the result of mind control as control or victory 
over the micro-beings like Paramdnus etc. and also the macro like the 
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can overcome thirst, hunger etc. and thus this Yoga is conducive to 
Samadhi also. 

13.Layayoga : NT identifies this Layayoga with Samprajüata type 
of Samadhi and finds it in the Yogasütra(1-41). The Sūtra states tha: 
due to the cessation of thought-waves, the preceiver, the preceived 
and the perception merge into one. Following Vacaspati Mishra, NT 
states that this Sūtra explains the Samprajndta Yoga. Vijnanbhiksu 
differs from Vacaspati Mishra and says that the Sūtra mentions the 
result of Samprajnata Samadhi. Taking the words WI des from the 
Sutra, NT states that the Laya Yoga is indicated here. The word ‘amaf’ 
according to him is the word for Laya. 


14.Kriya yoga : NT does not need to search in any Sütra for 
this because the Sutrakàra Patafijali himself has stated this in the YS 
(2-1). According to this Sūtra 'Kriyiyoga means austerities, study of 
scriptures and devotion to the Lord, all together.' 


NT emphatically states that austerities, study of the sacred texts 
and devotion to the Lord, these three together constitute the 
Kriyayoga. He justifies the word Kriyayoga in the singular form. 


NT explains the inclusion of these in the Niyama i.e. the eight 
limbs of the Yoga, by saying that these three are very necessary for 
Samüdhi. The next Sütra (YS 2-2) states the result of this Kriyayoga as 
‘attenuation of ignorance etc. and quick realisation of Samadhi’ He 
explains that the suffix ‘chvi’ in the word ^W indicates that the 
impurities of mind get lessened by Kriydyoga but they cannot be 
destroyed. Kriyayoga is based on Varna, Asrama etc. therefore it is not 
capable of destroying the ignorance etc. 


15.Karma yoga : There appears a two-fold explanation of this 
Yoga in the YSC. According to the first explanation found in the 
unpublished Ms. of YSC, Karmayoga means ‘the sacred ceremonies like 
Pumsavana etc. enjoined in the DharmaSastras’. According to the second 
explanation found in the published text of YSC (2-28), Karmayoga is 
practice of the eight limbs of Yoga with special emphasis on the Karma 
and Bandha. That is the reason why NT explains the Karma-s and 
Bandha-s while commenting on the Sūtra. 
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Thus NT tries to authenticate the fifteen different varieties of 
Yoga by finding them in the Yogasütras of Patanjali. He explains that 
the ‘Rajayoga’ is no other than the Nididhydsana ordained in the 
Upanisads. The other Yoga varieties like Kriyayoga etc. cannot be a 
direct cause of self-realisation and Kaivalya. Thus a sincere and regular 
practice of any of these Yoga varieties helps the Sadhaka progress 
towards the Rajayoga only. And Rajayoga alone is capable of bringing 
about the 'Rtambhará prajna’ by which the Kaivalya is realised. 


Coming to the other points the NT dwelt upon in his YSC, 
worth-mentioning are the following : 


1.The Asamprajnata Samadhi also is a thought-wave. NT mentions 
this at many places of not only this commentary but also his other 
commentaries. In his opinion, the Asamprajfata Samadhi should not be 
understood as the complete absence of thought-wave. In the 
Asamprajnata Samadhi also the thought-wave is present in the 
Nirvikalpa-form. NT explains this saying that the remembrance in the 
wakeful state after the Asamprajnata Samadhi gives rise to the inference 
of the presence of a thought-wave. Without experience this is not 
possible. Therefore, a thought-wave must be accepted in the 
Asamprajnata Samadhi also. To show its difference from other 
thought-waves it should be accepted as a Nirvikalpa-thought-wave. In 
support of his view NT quotes sentences from the Pingala Upanisad. 


2.Avidya in the Yoga system is not identical with the Aviveka 
of the Sürikhya system nor with the Tamas constituent of Prakrti. NT 
defines Avidyà as the continuing error in the mind. 

3.The theory of error in the Yoga system is not 'ANYATHA 
KHYATI as suggested by Vijnanabhiksu, it is the 'SADASAT KHYATI 
of the Samkhya system. 

4.NT is the only commentator who explained the concept of 
Avatara and its various kinds. 


5.NT explained the many varieties of Pranayama and the possible 
mishaps lurking behind the practice of the, Dharana and Dhyana. 


Among all the commentaries on the Yogasütra-s, the YSC of NT 
deserves special mention as it presents to the reader the important 
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The Contribution of Srimad-Bhagavadgita to the 
World Civilization 


Dr. Michael 
An evenful century has come to an end and we have just 
crossed the threshold and entered not just a new millennium. From 
the century we have left behind, we have inherited unprecedented 
comforts, conveniences and luxuries-thanks to the advances in science 
and technology. The bewildering revolutions in the fields of satellite 
communication and supersonic aviation have transformed the world 
into a global village. Given the enormous possibilities for pleasure 
and comfort, one would have expected man to live in peace and 
harmony with fellow human beings. Yet, strangely, the scenario is 
one of spite, anger, war, restlessness and turmoil. Mankind is caught 
in a cauldron of hatred and suspicion. The deep-seated desire of man 
is for a world, which can ensure peaceful co-existence. The great 
scripture, Srimad Bhagvadgita, can fulfill this desire of man. 


Srimad Bhagavadgita, the celebrated religio-philosophical poem 
of India, is part of the Bhismaparva of the great epic Mahabharata. It 
comprises eighteen chapters and contains seven hundred verses. The 
Gita restates the central teaching of the Upanisads. This is evident 
from a popular verse from the Vaisnaviya Tantrasara, which states; 


Waray ma arr TWAT | 
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The Gita has served as the prime authority on moral instruction 
and as a philosophical and religious text. It has been an aid for 
millions of people to understand the supreme ends of life as it has 
the eternal and imperishable truths which are applicable to all ages 
and countries. As one among the Prasthanatraya, the Gita’s prime 
objective is promotion of ‘dharma’; aiming at the highest good of 
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humanity. The sacred scripture is a treasure trove of profound 
knowledge and great wisdom; that it contains the secrets of spiritual 
life and is the best moral code for the guidance of a cultural society. 


The Gita has exercised an influence that extended in early times 
to China and Japan and later to the lands of the West. The two chief 
works of Mahaydna Buddhism, | Mahayanasraddhotpatti and Saddhar- 
mapundarika are deeply indebted to the teachings of the Gita". J.W. 
Hauer, the official exponent of "The German Faith" gives to the Gita 
a central place in the German faith. He calls it “a work of imperishable 
significance". He states the central message of the Git in these words; 
"We are not called to solve the meaning of life but to find out the 
deed demanded of us and to work and so, by action, to master the 
riddle of life.” 


Ever since it was first translated into English by Charles Wilkins 
200 years ago, the Gita drew the attention of the West as a poem of 
beauty and universal wisdom. Translations into Western languages 
abound, making it the most translated text after the Bible. In the 
words of William Von Humbolt, the Gita is “the most beautiful, 
perhaps the only true philosophical song existing in any known 
tongue."? In the words of Aldous Huxley, "The Gita is one of the 
most comprehensive summaries of perennial philosophy ever to have 
been made. Hence its enduring value, not for Indians, but for all 
mankind”. Mascaro, in his Penguin translation of the Gita writes: 
“The Gita is not a mere revered book of the Hindus, but is also a 
book of universal wisdom." For Kenneth Walker, a great physician 
who admires the psychology of the Gita, "It is one of the great best 
three or four books of the world. I have been working on psychology 
for more then ten years now, and I can tell you that in my opinion, 
the Bhagavadgita contains more true psychology than the whole libraries 
of modern treaties.”* 


1. S. Radhakrishan-"The Bhagavadgita"-P.Il. Blackie and Son, Publishers Pvt. ltd. 
Bombay, 1982. 

2. Quoted by Radhakrishnan in "The Theism of Bhagavadgità" p.1 

3. S. Radhakrishnan “The Bhagavadgita’’-P.12. Blackie and Son, Publishers Pvt. Ltd. 
Bombay, 1982 


4. Quoted by Dr. P.Nagaraja Rao “The Bhagavad Gita, Published by the author, 54 
Rangachari Road? Wiyrapiüco crar msgoogitizr6g553 Foundation USA 
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The backdrop to Srimad Bhagvadgità is a crisis. Arjuna was facing 
a dilemma wherein he could not identify the right path. He was 
confused, defeated and despondent. He was in the battlefield of 
Kuruksetra where both the armies were ready to fight. He was deluded 
at that moment by ignorance and could not take the right decision. 
At that crucial juncture Arjuna takes refuge at the feet of Lord Krisna, 
surrendering himself completely to Him. The Blessed Lord takes him 
with love, giving him the necessary light. 


Today more than ever, the world requires the light of the Gita 
to dispel the darkness that has obscured it. In fact the battlefield of 
Kuruksetra is our own life where the fight between right and wrong, 
truth with untruth, justice and injustice and knowledge and ignorance 
is going on incessantly. The Git@ teaches us the way to wage a 
victorious war. The world today is after material prosperity and trying 
in vain to find happiness and peace. In reality, unhappiness and 
absence of peace have become the trait of modern man. It is in this 


kind of a hopeless situation that the nectar of the Gifd can give life 
divine to the suffering mankind. 


The root cause for the suffering of mankind is sin born of 
ignorance. Sin distances man from God and is the greatest impediment 
to the realization of God. Though not willingly, man is in the clutches 
of sin. The Gita points to this through Arjuna’s question about this. 
“Now impelled by why does man commit sin? Though loath to sin 
he is driven to it forcibly, as it were."! The Blessed Lord answers 
the question by saying, “This is wrath, born of the constituent rajas. 
He is voracious, a great sinner, know him to be the foe in this 
context. Just as fire is obscured by smoke, the mirror by dirt and 
embryo by the womb, so is knowledge by craving. Knowledge is 
obscured by this persistent foe of the knower, i.e., by craving as by 
an insatiable fire. His abode is said to be the senses, mind and 


intellect. By means of these he obscures knowledge and deludes the 
embodied man.’ 
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Sin separates man from God and leads him to the path of 
destruction. Attachment to the objects of senses is the first step in 
that direction. Man then becomes materialistic, forgetting his spiritual 
nature, He becomes selfish and self-centred. He goes on amassing 
wealth upon wealth as though never satisfied. The effort to quench 
his thirst for the things of the world never ceases as his wants are 
endless; the more he owns, the more he wants; the more he wants, 
the more empty he feels. This madness for the material craving ends 
in destruction. The Gita puts it beautifully like this -"Attachment to 
objects is born when one ponders on them; of attachment is born 
desire, and of desire, wrath. From wrath arisesdelusion, from delusion 
failure of memory. Due to the latter, intelligence perishes and from 
its loss total destruction ensues”! The Blessed Lord, says not to take 
delight in the enjoyments born of objective contacts as it causes only 
pain. Since they have a beginning and an end one should not delight 
in them.? They should not indulge in attaining this impermanent 
happiness. 

In order to destroy this sin one has to control the mind first 
and through mind senses. One has to realise the self within and 
through it one has to restrain in the intellect, the mind and the 
senses.? But it is not that easy to control the fickle mind. Ajuna raises 
a very lively doubt on behalf of all of us, when he says: “The mind 
is indeed fickle, O Krsna, a tormentor, powerful and hard. I deem 
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its control as extremely difficult as that of the wind’! The Lord Clarifies 
Arjuna's doubt by saying that it is possible to control the mind þ 
means of practice and detachment*. One has to bring the fickle all 
causes whatever that make it sally forth.? In another place it is said 
in the Gita that "even if among all sinners, you are the Very worst, 
by this raft of knowledge you go beyond sin. The fire of knowle 


dge 
reduces all binding works to ashes."* 


Above all these efforts one needs to have God's grace to get 
rid of the unconquerable enemy - the sin. The Blessed Lord says, 
"with your mind fixed on Me, you will overcome all obstacles due 
to my grace.’ God's grace alone enables us to get rid of the fetters 
of sin. This grace is given to those who surrender completely to God 
and it will enable them to realize Him. The Blessed Lord assures us 
to cleanse us of our sins by saying. "Giving up all dharma, seek refuge 
in Me, alone; I shall liberate you from all sins, grieve not". God 
liberates man pouring on him His grace. 


The nature of God is described in the Gita throughout. God is 
the creator, sustainer and the annihilator of the universe. "He pervades 
the entire world, by His unmanifest form. All beings dwell in Him 
but He dwells not in them.’ Thus he is both immanent and 
transcendent. "He is tthe source of all things and all things proceds 
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from Him"! "The God is wise, the ancient Ruler, subtler than subtle, 
upholder of all, imponderable of form, resplendant like the sun beyond 
darkness".? "He is the father of this world, its mother, sustainer, 
holy object of knowledge, the sacred syllable AUM, the Goal the 
support, the dissolution, existence, Treasury, and indestructible seed.?. 
He is the father, the supplier of the seed’’.* 


The most holy abode of the Blessed Lord is our heart. Our 
heart is the great temple where the almighty dwells.? God is in the 
heart of all beings.^ 


The Gita asks us to know the soul which is the part of the 
Lord Himself. The soul is imperishable and eternal in every being. 
It is never born, or it never dies. Unborn, eternal and everlasting, 
this ancient one is not slain when the body is slain®. It is unmanifest, 
imponderable an dimmutable.? Weapons do not cut it, fire does not 
burn it. Neither does water wet it nor does the wind dry it. It is 
eternal, all pervasive, stable, immovable and everlasting.!? The 
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imperishable is bound by sin to this Sarisdra. Once the sin gets 
diestroyed the soul turns towards God. The almighty God who dwells 
in our heart enjoins us to worship and adore Him with all our mind, 
all our strength and all our heart. he says , "Set your mind on Me; 
be my devotee, sacrifice unto Me; pay obeisance to Me, Being wholly 
intent on Me, thus uniting your self; you will surely come to Me’! 
“Seek refuge in Him alone with all your heart and all you soul. Due 
to His grace you will win peace supreme and status eternal."? 

It is by knowing the eternal self within us and turning towards 
God that one attains salvation, which is the cessation from the cycle 
of birth and death. The Gita holds forth three paths to attain this 
salvation, viz the path of action; the path of knowledge and the path 
of devotion. All these three are not different but are complementary 
to each other and unite one with the almighty God.? 


The moment one is under the spell of the grace of the Lord 
he does everything to please God. He surrenders everything to the 
Lord. The Gita enjoins us to perform actions without attachment to 
its fruit. It says “to work alone have you the right and never to the 
fruits. Do not be impelled by the fruits of work. Do not be tempted 
to withdraw from actions. Giving up attachment and established in 
Yoga, with evens is Yoga.* By performing actions in this way one 
attains the knowledge of God; we are liberated from the bondage of 
birth and death, and attain the status which is free from all sufferings. 
The Gita teaches mankind thus how to perform actions and attain to 
the highest goal. All the three paths lead man to the Lord. A man 
who is in God will love his creation as well. “All works, without 
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exception, culminate in knowledge’. Knowledge dispels darkness and 
takes us to the Lord and we become a new creation; a Yogin, who 
beholds the self in all beings and all beings in the self.? 


Those who worship the lord with devotion live in the Lord 
and He in them.’ The Lord's devotee never perishes.* The nature of 
a man who is in God is well described in the following verses. "He 
hates no beings, is friendly and compassionate; he is rid of all sense 
of passion and of egoism; he remains the same in pleasure and pain 
and he is patient. Happy without a break, integrated, self-disciplined 
and of steadfast resolve; he is My devotee who has steeped his mind 
and intellect in Me; he is dear to Me”. 


When one experiences God he finds contentment and rejoices 
in his heart. Through self-discipline one attains liberation here itself, 
in this life with the mortal body. He experiences unlimited happiness 
and peace here and becomes one with the Brahman after the death 
of this body. Such a person leads his life on this earth not as a slave 
but as a master and this enables him to enjoy the creation of God 
with its wonder and beauty without disturbing the inner tranquillity. 
Then the things of the world rush to him and not he to them. He 
is in world but not stained by it. He abides in God even experiencing 
the bliss with a steady intellect. He is called a fem or a AMSG or 
a Wa. 

The liberated soul, who is free from sin, its senses under 
controlis engaged in the service of the Blessed Lord and experiences 
bliss. At the same time he is sensitive and compassionate to his 
suffering brethren. He involves himself in the welfare of the whole 
creation. He meditates on the glory of God and praises and adores 
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him for ever. "He discards wholly the desires of the heart, is content 
with the self, evenminded in sufferings and pleasures, unattached, 
fearless, without wrath and wholly withdraws his senses from their 
objects, mastering his mind he attains serenity, his suffering ceases 
and his reasons become steadfast. Rid of all sense of ‘mine’ and T, 
he wins peace. This is the status of Brahman and attaining it none 
gets deluded any more. Abiding in it one gets super-consciousness 
in Brahman at the hour of death.’”. “With joy within sporting within 
and likewise, with light within the Yogins become Brahman and wins 
peace of Brahman’.2 “The seers win the peace of Brahman, their sins 
attenuated, doubts cut through, the inner sense controlled, they are 
busy promoting the welfare of all living beings.? "Pain and pleasure 
are one to him who abides in his self. He treats alike cold, stone 
and gold. To the wise, the pleasant and the unpleasant are alike; so 
to censure and praise. He is equal in honour and disgrace; equal 
towards friend and foe. He does not initiate any action. Such an one 
is styled the transcendent sage. He who with the unwavering Yoga 
of devotion, serves Me, transcends these constituents and become fit 
for the status of Brahman.’ 
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To conclude: The greatest contribution of Srimad Bhagavadgita is 
its spiritual teachings. Salvation or moksa is the summum bonum of the 
Gitd. One can attain this, according to Gità, both here and hereafter. 
There are the sages who have attained liberation here itself. His faith 
and trust in God enables him to be an instrument of God to work 
for the welfare of the world filled with love and compassion. Thus, 
according to the Gif the ultimate happiness and peace is in God and 
in serving Him with faith and devotion. The world today, with its 
tremendous development in science and technology is suffering for 
want of love, happiness and peace. The majority of human beings is 
deprived of their rightful needs. This is because of the selfishness of 
man, which is the result of sin. The world is not with God; worldly 
riches and pomp have replaced God. Men are reposing greater faith 
in his own ability and strength. His consciousness is obscured by 
ignorance, which is the primary cause for human misery. Human 
beings are groping in darkness in the absence of spiritual light. Unless 
this light is regained there is little hope for mankind. True happiness 
and peace is attained only through love of God and love of His 
creation. And the Bhagvadgita, the sacred scripture, offers the necessary 
light to the world. It not only ensures joy and peace, for the 
individuals, but the whole humanity, nay, the whole creation. 
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Importance of Psychology in Teaching Sanskrit 


Dr. Rachna Verma Mohan 


Man is gifted with a rare quality of speech. It makes him 
superior to other living beings. Through language we can express our 
ideas, thoughts and feelings and ourselves more conveniently and 
effectively. Sanskrit is a very ancient and prosperous language. It has 
rich literature and every aspect of human life has been covered in it. 
If anybody wants to know and understand Indian culture it is 
necessary for him to learn Sanskrit, because all Vedas, Puranas and 
epics are written in Sanskrit which is a living language. It has 
developed through continuous course of evolution incorporating 
within its fold the external and internal changes in the life of man 
vis-a vis his society. Sanskrit is a very powerful and scientific language. 


In our schools Sanskrit is a teaching subject. In teaching of any 
subject psychology plays an important role. Psychology is the science 
of human behaviour. In Sanskrit teaching knowledge of psychology 
is important. Teacher and the taught are the important parts of 
teaching-learning process. So the use of psychology is unavoidable. 
Content is the third important part of this process. Without all these, 
teaching-learning process cannot be completed. Psychology provides 
the knowledge of learning process and also tells how it can be made 
effective in class-room. In addition to this, psychology is also useful 
in curricular planning, in using appropriate methodology, in construc- 
tion and presentation of material-aid and in conducting audio-visual 
aids, evaluation, etc. 


From the Sanskrit teaching point of view knowledge of 
psychology is very important. First of all the teacher should 
under-stand developmental characteristics of students to be taught. 


Children pass through different stages of development such as infancy, 
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childhood and adolescence. These developmental stages have their 
own unique charactistics. If the teacher knows the characteristics of 
the learner emerging at different stages of development, he can plan 
his strategies and instructions for moulding the behaviour of students 
according to the specified goals of his teaching. At the stage of early 
childhood, memorization is very fast. These mental characteristics of 
the children at this stage can be used for teaching-learning of śloka-s 
effectively. Thus, child’s mental development is also very important for 
effective learning.Here the knowledge of psychology helps the teacher 
to arrange his subject matter according to the mental level of the 
child. Teacher should also be aware of the individual differences among 
the students, so that he can adjust his teaching according to the 
needs and requirements of the class. 


Interest is also an important aspect of learning. Sometimes students 
do not want to:learn Sanskrit because they do not have adequate 
interest in this language. There may be various causes of this 
disinterest. They are not aware of the richness of this language or 
there may not be an efficient teacher to teach them. A teacher who 
understands students’ problem and keeps sympathetic attitude towards 
their problems may motivate the students to learn Sanskrit. He can 
make them aware of their rich heritage. He can create interest in 
them to study Sanskrit language. 


In day-to-day situations classroom Sanskrit teaching, the 
knowledge of psychology enables the teacher to understand the 
abilities and to size up the talent of the students. He can plan 
methodology according to the needs of the children and can use 
proper methods of teaching. 


In planning curriculum psychological principles of cognition are 
kept in mind as curriculum transaction proceeds from known to 
unknown and from easy to difficult in consonance with their 
developmental characteristics and needs of the society. This is possible 
because of knowledge of psychology. 


The aid/audio visual aids are also important parts of teaching 
Sanskrit. In construction and presentation of these aids one should 


see that they servek therivariousapunpases: o$steachinga They should be 
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chosen according to the interest and mental level of the students. 
Through these aids interest in Sanskrit language can also be created. 


It is apparent from this brief description that psychology of 
learning in particular, and educational psychology in general, has 
great relevence for teaching and popularization of Sanskrit. Its 


principles should always he kept in mind by the teacher while teaching 
Sanskrit. 
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Departure of Sanskrit from Devavani to Lokavani 
: A Paradigm Shift 


Dr. Ajay K. Mishra 
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STAM TÀ aA APTA 
Sanskrit is a great, nay, the greatest, language of the world. 
It is the language in which our four Vedas and  Upanisads were 
written. Sanskrit is not only a language but also a shining tradition 
of Indian culture and inheritance, knowledge and science, philosophy 
and art. It has an illustrious history of thousands of years. Foreign 
countries also attach great importance to the teaching of Sanskrit, 
because of its finest grammar and rich literature. No language of 
modern India except Tamil and Urdu can substandially exist without 

borrowing vocables from Sanskrit. 


Even though it is termed as a dead language it is a living 
tongue. Is it really a dead language? If yes, then how even today 
hundreds and thousands of books are published in Sanskrit? These 
are very complex questions to answer. 


First of all it is essential to understand what is a living language 
and what is dead language? The language which is spoken by common 
men and women is called a living language. The language which is 
used by the common people in their everyday life and which is 
spoken in courts or Government offices is a living language. A 
language which is spoken by the non-literate farmers, vegetable sellers, 
shop keepers, historians, etc. is a living language. If a language, 
whether rich or poor, is not used as a verbal medium of communication 
by the masses, at least in a particular geographical area, it cannot be 
a living language. 


( 287 ) 
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Now if this concept of living langauge is accepted then Sanskrit 
is a dead language. But all the people forget to understand that it 
was the language of the king and his office. It was the language of 
astrological calculations and mathematical formula. It was the language 
which was used to connect one extreme corner of India with another 
entreme corner. It was a national language. 


That is why we all claim it to be a Devavani. I do not feel 
happy to listen such statement. I want to see it as a Lokavani—the 
language of comman men and women. We will have to come out 
from our dream to reality. We should create a Punarjagarana in India 
and revive the ancient glory of Sanskrit. 


We need to make its learning easy, through- 


(1 Mass Media—Television, Radio and Cinema : Constant 
propagation of Sanskrit is essential for common people to keep 
themselves in touch with the language and linguistic development. 
For this Television, Radio, Cinema are very effective medias. Various 
attractive programmes prepared in simple Sanskrit may be telecast 
through Television. Broadcast, of such programmes through Radio will 
also be effective like teaching aids. Films in simple Sanskrit will surely 
make an impression on the common people. It is observed that the 
films in Hindi language, though not clearly understood, are very 
popular among people of the non-Hindi states. 


(2) Newpapers and Magazines: Common people, having a little 
knowledge of Sanskrit should be provided with small newspapers 
and periodicals to keep in touch with the language. Variety of 
periodicals should be published. 


(3) Advertisement: Advertisement is a technique for easy 
popularity. Classified advertisements in Sanskrit need to be published 
in various dialects and magazines to draw the attention of the Masses. 


(4) Public speaking: Common people are interested in hearing 
popular lectures and talks. To make the people acquainted with the 
language, public speaking on various topics relating to the contem- 
porary economic, social, cultural and international problems may be 
discussed in simple Sanskrit. 
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(6) Literature for Scientific studies: 


This is the age of science. So translation of the works on science 
is required. 


(7) Literature for different trades: 


People of different trades will get a great deal of material 
available in various fields of knowledge in Sanskrit. Hence, literature 
in simple Sanskrit should be made available for different trades to 
get them acquainted with their respective fields. 


(8) Entertainment programme in simple Sanskrit: Entertainment 
programmes, such as Chorus, play-lets and street plays in simple 
Sanskrit need to be organised for creating interest in Sanskrit. 


(9) Sansrkit medium Nursery School. 


Hence, Sanskrit is a great language, which needs creation of 
environment for proper practice, because every language could be 
spoken only in an atmosphere where that language is being spoken. 
In this context, when Sanskrit has to be developed as a living, spoken 
tongue, special attention should be given to providing suitable 
environment for Sanskrit speaking. 

We need to draw the attention of the public in general and 
that of the scholars in different fields in particular to this truth. 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


Two Gold Vedànta-Those who reconciled the 
Sanskrit tradition and Tamil Tradition. 


Dr. T.D. Muralidharan 


A unique feature of Visistadvaita philosophy and religion is the 
successful way in which it has harmoniously synthesised several 
apparently conflicting strands of thought and belief into a grand 
edifice with an architectionics, all its own. Ramanuja was the 
expounder of this system, and not the founder. This system of 
philosophy was already there even before Ramanuja. 


The term Vedanta is used as substitute for Upanisads. The 
word “Anta” means “final”. The earlier part of the Veda contains 
Samhitas, the Brahmans and the Aranyakas. Chronologically. 
Upanisads, came at the end of the Vedic period and hence the term 
Vedanta. Upanisads are the essence of the Vedas. As Dr. S.Radhak- 
rishan put it "The chief reason, why the Upanisads are called the 
“Anta” (The culmination) of the Veda (Vedanta) is that they represent 
the central aim and the meaning of the teaching of the Veda”. This 
view is well supported by Muktikopanisat. 


The teaching of Sri Ramajuna are securely based on 1. The 
Vedanta Sütras (which is the summary of the Upanisadic synthesis. 2. 
The sacred hymns of the saints of Vaisnavisam (the Alvars and the 
most important of them St. Sathakopa enduringly called Nam- Alvar. 
(Our Alvar) 3. The Mahabharata. (Gifts of Veda Vyasa). 4. The 
Visnupurana of Para$ara and 5. The Päāñcarātra Agamas. The Gita being 
a part of the Mahabharata, it may well be said that it was one of 
the most important works to be recknoned with in any true synthesis 
of ancient thought. This feature of Samanvaya that tried to reconcile 
in an integral manner the wisdom of the Veda and the Alvars and 
the Itihasa and Purana, is unique in Visistadvaita. We can say that 


:hough there have been earlier writers and great commentators who 
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had tried to synthesise the three authoritative works (Prasthana-Traya)- 
the Upanisads, the Gita and the Vedanta Sütras. Sri Ramanuja following 
the foot steps of his great predecessor Sri Yamuna sought a wider 
synthesis with the living experience of saints of South India, (Dravida 
saints) who loved and moved and had their being in God or Brahman. 
This is, therefore, called Ubhaya Vedanta, the two fold Vedanta or 
wisdom of the ultimate Reality, the synthesis or identity of Revelation 
(Sruti) and mystic experience of Reality (anubhava). 


This confluence of two traditions or rather of two authentic 
truths is the characteristic of Visistadvaita. It is the same truth of 
course expressed in two distinct languages. Sanskrit and Tamil in 
respect of the content (Taftva) in respect of way or means (Hita) and 
in respect of goal or destiny (Purusartha) as well. 


Although the Visistadvaita and the Advaita interpretation are in 
public mind, associated with the names of Ramanuja and Sankara, 
they are not claimed by either of them as original, but are asserted 
to be based upon the Upanisads the Chief Systematic interpretation 
of which according to all the Vedantic schools are the “Vedanta-Sitras’’ 
which are called the "Brahma-Sütra"' or the Vyasa-Sütras" of Badarayana. 
Ràmaànuja's expositions of the Brahmasütra is named as "$RI BHASYA”. 
Both Sankara and Ramanuja as also other Acaryas have written 
commentaries on the Vedantasütras, and these commentaries have been 
further commented upon by their respective followers in due course 
of time. 


Bodhayana was the earliest known commentator of these Sütra-s. 
He was prior to Sankara, and the Vi$istádvaita commentary of 
Ramanuja is chiefly based on Bodhyàna's commentary. Prof. Max- 
Muller says “There are other schools of Badarayana in a far more 
human spirit. The best known is the school of Ramanuja. Hence we 
can not accept Sankara, as the only infallible interpreter of the 
Vedànta-Sütras, but have to recognize in his commentary one of the 
many traditional interpretations of Sütras. 


The history behind the term “Ubhaya-Vedanta”’ is most significant 
for it depicts the way in which the hymns of the Alvars came to be 
considered as Vedas in Tamil. The author of the Acarya-Hrdayam refers 
to Tamil by the Kime ^pyavim "(3 30): "The" würd Dravida is a name 
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denoting a family of languages in which Tamil is also one. This is 
the meaning given by Rev. Father Caldwell in his celebrated work 
'Comparative Grammar of Dravidian Languages'. But in the 14th century, 
this word denoted Tamil only, as is evident from the book 
Acürya-Hrdayam. The two languages, Sanskrit and Tamil, the author 
holds, are of two different languages. But he emphasises that both 
these languages are at a par and contain many similarities with regard 
to contents. 


Agastyam is name given to Tamil. This word means that which 
is made by Agastya, a revered saint of Tamilnadu. If it is so, the 
author Alakiya Manavala Perumal Nayanar raises a question how a 
language which has a human saint for its origin can be compared 
with a language which is considered to be beginningless, namely the 
Sanskrit Language. 


The author's answer is that Tamil was called 'Agastayam' not 
because it originated from the saint of that name but because it was 
given to the world (in a refined form) through the saint. Tamil was 
existent even before the time of Agastya. So it is also Anádi 
(beginingless) like Sanskrit. Just as eternal Vedic hymns came to light 
through various old seers, Tamil also was given to the world through 
Agastya. The celebrated Tamil poet Kamban in his Ramayana refers 
to Agastya as follows: 


We find references to this effect, even in the verses of Alvars. 


We discover the first indications that Sanskrit and Tamil are 
parallelt religious languages, in the hymns of the Alvars themselves. 
For instance Tirumankai Alvar in his Tirunadunatantakam (4th verse) 
says: “The Lord appears to him in the form of refined sweet Tamil 
sounds and in the form of Sanskrit words. The Dravidian language 
Tamil is given the first place in an affectionate way using an epithet 
to denote its quality. It is taken as evidence to prove that Tamil was 
held superior to Sanskrit by the Alvars. 


Kulagekhara in his Perumal Tirumozhi says..."When will I with 
folded hands offer flowers to Him, praising His glory to the supreme 
satisfaction of my tongue---(offer flowers) to that Lord, who is 


reclining at Srigangam,,over,,the,.snakesrguchwhere are the people 
who have severed their bondage: (the Lord) who is the poem of 
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sweet joy in Tamil, who is the leader of amara-s (immortals); who is 
the lion of cowherds; who protected the cows by lifting the heavy 
mountain (of Govardhana) O, my Kanha! Whose colour is that of the 
ocean, who enjoyed tearing asunder the mouth of the horse-demon." 


In the process of describing the Lord who is in His image (arca) 
form at Srirangam and who takes the form of various Avatára-s etc.. 
Kulasekhara says pointedly that this Lord is the northern (Sanskrit) 
language and the poem of sweet joy in Tamil. 


Maturákavi, a direct disciple of Satakopa, says about his guru: 
"He who composed the stanzas through which the inner meaning of 
the Veda of the great Vediyas (Brahmins) is established in my heart." 
(Kanninun Siruttambu-9) 


Maturakavi, who was himself a Brahmin, has accepted that 
even as the Upanisads are said to contain the essence of the Vedas, 
similarly the hymns of Nammazhvar are the Tamil Vedanta, containing 
the essence of the Sanskrit Vedas. 


The author of Acarya-Hrdayam refers, is that Tamil also contains 
Vedas? His argument is that when the Vedas were referred to by 
Alvars they use the expression “Marai” ie, Vedas in Sanskrit. This 
itself is sufficient to prove that there are Vedas in Tamil too. 


While Yamuna in his Agama-pramanya defined Paficaratra Agama 
as one of the branches of the Veda, in order to defend the scriptural 
authority of these Vaisnava Sanskrit texts, against the accusations of 
contending schools that they were non-Vedic, the elevation of the 
hymns of the Alvars to the status of Tamil Veda was a much slower 
process and may be characterised as a development within the 
Srivaisnava community itself and not a point of refutation for outside 
critics. 


The Vedas are said to be anádi. They have no human authorship. 
To accept the verses of Alvars as Vedas in Tamil, some strong 
objections are raised. How the Tamil verses are anádi when the Alvars 
are there to claim the authorship of those verses. That is a 
disqualification for them for considering them as vedas. The objection 
is answered by cálkakiyamanayalasEerumaal Nayamawsas follows:- The 
Vedas, before being revealed were perhaps in the mind of God. The 
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seers and poets understood them and expressed them to the world. 
Vedas were delivered to Brahma and through him to seers. So also 
the eternal truths which existed even before Alvars came through him 
to the world. Only for that reason Alvars are said to be the author 
of Tiruvamoli. The law of gravitation was there even before Newton’s 
discovery of it. No one can deny that, because Newton discovered 
it and made it known to the world, we call it Newton’s law. If we 
have this in our mind then the idea the author expresses with regard 
to Vedas and Tiruvaymoli can be understood very clearly. 


It is in the Guruparampara, however, that we find the traditional 
account of the collection and preservation of the hymes of Alvars as 
a scriptural corpus. This activity is attributed to Nathamuni, who it 
is told, after listening to ten stanzas of Nammalvar’s hymns dedicated 
to the Lord at Kumbakonam, decided to collect the remaining hymns 
of the Alvars lest they should be lost to posterity. After experiencing 
difficulty in locating the hymns, he decided to go to Kurukur, the 
birth-place of Nammazhvar. Even there no one was able to help him 
except Parankusadasa, a disciple of Maturakavi. According to the 
Gurupamparü account, Parankusadasa advised Nathamuni to meditate 
on Nammalvar, repeating Maturakavi’s decade of stanzas ten thousand 
times, because all the hymns of all the Alvars had been lost long 
before. Following his advice, Nathamuni received the hymns of the 
Alvars from Nammalvar who appeared before him, pleased by his 
meditation. After receiving the Divya Prabandham, they returned to 


his native place where he arranged to give all the hymns musical 
notation. 


Underlying the traditional account of the collection of these 
works, there is no doubt a historical reality, viz. that the hymns of 
the Alvars were in danger of being lost and that credit goes to 
Nathamuni for recovering them and preserving them for posterity. 
Credit is also given to Nathamuni for composing a Taniyan (eulogium 
or eulogistic verse) for the text of Nammalvar's Tiruvaymoli: "I bow 
down to that Ocean of Dravida Veda which is a nectar for all bhakta-s 
and joy for everyone, which can yield all (important) meanings; which 
are the words of Satakopa and where yon have all the thousand 
branches (Sakha-S)of tHe Upanisads” in this verse whi 


s verse’ which precedes the 
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chanting of text of Nammalvar’s Tiruvaymoli, the thousand branches 
of the Upanisads are compared to the thousand stanzas of Tiruvaymoli. 
Furthermore, this text is called the Dravida (Tamil) Veda. 


In the Satakoparantadi considered to be a work of the tenth 
century A.D. and attributed to the great poet, Kamban (author of 
the Ramayana in Tamil), we find direct mention of the chanting of 
the hymns of Nammalvar when the deity is in procession” "O, Lord! 
You are going in front of the Vedas, they are following You, but my 
holy son of Jurukur (Namamalvar) is going in front of you.”(stanza-1). 
From this reference we see that chanters recited Alvar’s hymns at the 
beginning of the procession, they were followed by the idol of the 
Lord and then the chanters of the Vedas. This verse also shows the 
priority given to the Dravida Veda over the Sanskrit Veda. 


While Yamuna does not mention to Dravida directly, in his 
Stortaratna (Stanza-5) he does pay his homage to the feet of 
Vakulabharana (Nammalvar) whom he called the first Acarya. Many 
of Yàmuna's ideas are parallelt to those of the Alvars (he includes 
for instance, a direct quote from Kula$ekhara in stanza 26 of his 
Stotraratna). 

We are told in the Guruparampara that as part of his temple 
reforms Ramanuja included the chanting of the Hymns of the Divya 
Prabandha. The author of Acdrya-Hrdayam has recorded that Ramanuja 
used to explain the Brahma-Sütra-s with the aid of Tiruvaymoli.(AH.S.) 

That the Divya Prabandha had been accepted by Srivaisnava 
Brahmins as equivalent to the Sanskrit Veda and that these had 
become part of regular worship in Srivaisnava temples are quite 
evident from the concrete reference to Divya Prabandha in the stotra-s 
of some of the direct disciples of Ramanuja like Kurega and his son, 
ParaSara Bhatta. 

In the Vaikuntha-Stava, Kure$a says: 

wet us propstrate before the lotus feet of Nammalvar, the only 
refuge for even the indifferent and the uncared for. Bow before those 
feet which are simultaneously a unique treasure-house for the Sattavikas 
and an incomparable jewel on their heads.” (Stanza-2). 
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The Atimanusastava (3) and Sundarabahustava (12) may also be 
referred to. 


Parasara Bhatta in his Srirangarajastaon Says: 


"Salutations to him (Nammalvar), who is the quintessence of 
divine love, I bow to him who has fathered the thousand-branched 
Tiruvaymozhi, the acclaimed Dravidian Upanisad." (Stanza-6) 


"Strange are the ways of my Lord Sri Rangaraja. He 
condescends to soil Himself with the poor in effective words. He, 
whom the Vedas and the Prabandha-s vie with each other to describe. 
But can anyone prevent the baby elephant from sporting with dust 
soon after a cleansing bath?" (Stanza-16). 


In addition, Bhatta has composed two Taniyan-s in Tamil for 
Tiruvaymoli: 

"The Veda (Marai) of Tamil in 1000 (stanzas) which are composed 
on the great fame of Ranganatha who is at the place where are a 
number of gardens and rampart walls, has for its first and natural 
mother. Satakopa: those hymns are nursed by Rámànuja as a loving 
foster-mother.' 


‘The Vedas which are with the raga (melody) of the Lord 
Kurukai, deal with the following: the supreme position of the Lord 
(iranilai), the true nature of the soul (uyrinilai), the proper means to 
obtain Him (neri), the obstructions for the above (tadat) such as fate 


(uzhivinai); and the life (vazhvu i.e., the fruit), which ensues as the 
result.’ 


In these verses by Bhatta, we have explicit references to 
Nammalvar’s one thousand hymns (T.V.) as the Tamil Veda. He 
associates Ramanuja with nursing the hymns of the Alvars. The 
five-fold subject matter of Nammalvar’s Veda which is delineated in 
the second verse was later developed in a work called the Arthapaficaka 
by Pillailokacarya. 

The Lilatilakam, a Malayalam grammar on the language of 
Manipravala, refers to Nammalvar's Tiruvaymoli as the Dravida Veda. 


In the works of Vedanta Deéika the point is well established. 
He refers to the Alvars as the modern incarnations of Visnu 
(Abinava-Dasavatard) anid says that Reis able clearly to understand the 
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portions of the Veda, which are not so clear themselves, after studying 
the hymns of Alvars. Furthermore, he devotes a whole work to the 
idea of the Tamil Upanisad: it is called “Dramindyupanisad Tatparya- 
ratnavali”. He claims in Stanza 2 that he is proving the essence of 
Nammalvar’s works for those who are not able to enjoy the original. 


It is to be understood that Sri Ramanuja included in the category 
of secondary scriptures, the body of inspired mystical poetry, 
collectively named "'Divya-Prabandham", composed and sung by the 
Alvars, but he does not use this source in the Sri Bhdsya or any other 
works, direct statement for the understandable reason that it was not 
acknowledged as authoritative by the other schools of Vedanta, since 
the Alvars, inspired songs are in Tamil. This was a case of personal 
inspiration and not probative evidence. 


Consequently, from the above references we can conclude that 
the concept of Dravida Veda has been largely accepted at least by the 
13th century and it was well established that the Vedas in Tamil and 
Sanskrit have the same teachings. Therefore, the system of Srivaisnava 
philosophy is called Ubhaya Vedanta or twin traditions. 
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Knowledge: A Visistadvaita Perspective 


Dr. Vedavelli Narayan 


The concept of knowledge has been widely discussed and 
analyzed by every system of Indian philosophy and the definitions 
and the conclusions drawn are as diverse as, the number of systems 
themselves, if not more. 


While the Buddhists and the Mimamsaka-s hold that knowledge 
is an act, the Advaitin advocates the substance theory of knowledge 
and considers knowledge to be self, the Svariipajnana. The Nyaya and 
the Vaiseika schools consider knowledge as an accidental attribute of 
the Self. 


To the Vi$sistadvaitin-s it is a relative term, relating the knowing 
subject to the object of knowledge when conducive conditions are 
present. Vedanta DeSika defines it as awareness of a particular acton 
that pertains to a subject and an object and is in the form of the "I 
know this’. 


Knowledge as an attribute 


Unlike the Advaitin-s the Visistadvaitin-s make a distinction 
between svarüpafna or jiva-the self which is of the nature of the 
knowledge and the dharmabhutajfana-the knowledge which is an 
attribute of the self, and is a revealer of objects-arthaprakasaka. The 
two are distinct but inseparable. The svarüpajüna is the substance 
dharmi and the dharmabhitajfana is its attribute. The jiva is compared 
to the flame of the lamp as distinguished from the dharmabhütajnana. 
As the rays, belong to the lamp and emanate from it. The 
dharmabhutajnana flows from Jiva while the Jiva owing to its capacity 
to know but not reveal anything except itself (Svasaivasamanatoüat) is 
known as pratyak, the dharmabutajnana owing to its capacity to reveal 


1. Karmakartrghatita Kriya visesvasbhasah, SAS on TNK, IV 1 
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objects to the self is referred to as parāk. Like the lamp that can show 
but not reveal, the Dharmabutajfana reveals objects but it cannot know 
Being an attribute of jiva, which is infinite, nitya, dharmabhiitajnana is 
also nitya but where as the jiva does not undergo any modification 
the dharmabitajnana, is subjet to constant modification. Terms like 
generation of knowledge or its destruction are possible by virtue of 
its states of modifications. Both the jiva and the dharmabutajnana are 


ajada (non-inert) as distinguished from matter which is jada (inert) and 
can neither reveal nor know. 


Knowledge as Self-Luminous 


Knowledge is self-luminous-svyamprakasa, because at the time 
of revealing an object, knowledge also reveals itself. It does not require 
another jana to reveal it, just as light does not need another light 
to reveal it. 


Vedanta Deéika presents a syllogism in support of this theory. 
“Knowledge in question is self-luminous, because it is of the nature 
of knowledge; just like knowledge that arises from the definition of 
the term dhi (knowledge); or as in the case of jfana of omniscient 
God.” The jñāna in the form of "| know this object" reveals not only 
the object but also itself." 


Refuting the contentions of Advaitin that if knowledge becomes 
an objet of another knowledge it is reduced to an object (jada) Vedanta 
Deáika argues that the nature of knowledge does not lie in its not 
being an object of another knowledge but that it manifests an object 
or itself to the self. He also points out that whatever is an object of 
cognition need not be jada even as what is not an object of cognition 
need not be jfiana.’ Though Knowledge is self-revelatory during the 
period of kowing, it can become the object of another knowledge 
subsequently. When we remember our preview cognitions as when 
we say, "I saw Devdatta,” or when we know by means of verbal 
testimony Or by inference, knowledge becomes an object of another 
Deéika says that the contention of the Advaitin 


cognition, Vedanta 
wn is sublated by their own arpumer 


that knowledge cannot be kno 
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like, “knowledge is self-revelatory occure it is knowledge.” He further 
argues that if Knowledge is not known there can be no imparting of 
the same by teachers to students.! 


The Bhatta school of Mimarisd advocates that knowledge is 
inferred on the basis of the probans of cognizedness of the object 
(jndtata). Vedànata De$ika refutes this theory by saying that we do 
not have any such experience. Such assumptions just complicate the 
matter. It is easier to assume that the knowledge is self-revealed by 
the same factors, which reveal jfiatatà itself.? 


Similarly the projection of mential perception- münasapratyaksa, 
by the naiydyika postulates to account for knowledge is also not 
acceptable to the Visistadvaitins. Knowledge is comprehended by the 
awareness "I know the object" and does not depend on judgments 
lke “I experience a pot with my sense organ, hence I have knowledge of the 
pot.” 


Explaining the prakāśakatva Vedanta Deśika says that prakása is 
not anything over the above the visaya-visayi relation that obtain 
between object and the one that grasps it. The difference in the 
import of the verbs kasr prefixed with pra and jna would cause 
difference is so far as they would be formed in active or passive 
voice. But not in the meaning of the two verbs. The Nyayatattoa 
explains prakasyte as anubhava-adüratvam smrtinimittam meaning that the 
revelation is such as it is immediate experience and forms the source 
of memory.? 


Knowledge is Eternal 


As an attribute of Self Knowledge is considered nitya - eternal 
just as the self. Vedanta De£ika draws support from the Brhadaranyaka 
Upanisad* to establish the eternality of knowledge, wherein it is said 
that knowledge of the self does not suffer destruction.” He further 
explains that the Sruti text advocates eternal character to knowledge 
1. TMK IV.2 śişyācāsyādi Sarvavyavahitivirahàt jalamaunam jagtitsyat 
2. TMK IV 3 
3. BP of NS 
4. Brhad. Upa., 2.2.33 -0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
5. na hi vijüüteh uparilopo vidyate 


Knowledge: A Visistadvaita Perspective 301 


on account of the eternalness of the knower- 
also quoted by Vedanta Deéika to corrocbor 
quotes Brahmasütra "inüta eva’, 
in support of this view.! 


the jiva. Smrti texts are 
í ate the view. Futher he 
yavadatamabhavitvaccanadosastaddarsanat’ 


Question may be raised as to how Knowledge can be said to 
be eternal when it does not exist during such states like deep 
sleep-susupti. Replying to this Vedanta Deéika says it is not that there 
is now knowledge in susupti but that it does not manifest itself as 
knowledge manifests itself only at the time of revealing objets. It can 
be deemed to be non-existent only if it does not shine forth even 
when it is capable to doing so.? 


Since jnana is eternal it continues to be an attribute of self even 
in the state of moksa. In the state of bondage it suffers contraction- 
sankoca owing to the law of karma; but in the state of moksa it attains 
expansion-vikasa and beocmes all pervaisve-vibhu. The jiva then 
beocmes omniscient and knowledge at this stage is frontierless. 
Knowlege of God, the eternally free, and mukta-s are nitya vibhu. 


Knowledge As Substance 


Visistavaita Vedata considers knowledge to be not only an 
attribute of jiva but also a substance-dravya, of non-inert-ajada kind. 
To prove its substance-ness Vedanta Desika puts forth two syllogisms. 
The first is, "knowledge is dravya? because it undergoes modifications 
like expansin and contraction as for example other substances with 
motion’. The second one is, "knowledge is substance because is it 
knowledge, as for example the jiva which is knowledge and is a 
substance". The signficance of the first syllogism is that because it 
possesses states- afiasthas like expansion and contractionit is a substance 
and secondly as it is an dtmaguna it is a substance. Even though jiva 
and its dharmabhūtajñāīna are both dravya-s, the jiva, unlike the jada 
prakrti, which can neither reveal nor know, it is different from prakrti. 





ning-For the sme reason, th» individual self is 

i pn ne ae UE quality of knowledge exists in the self as 
long as the self exists, as observed in Sruti 
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A section of Visistadvaitins hold that jfidna is guna. But refuting 
this view Vedanta Deśika argues that it cannot be a guna, as a guna 
cannot undergo mdifications. Vedanta De$ika says that it may also 
be considered as a guna since the two-the guna and dravyatva are not 
opposed to each other. When Knowledge is freated as a gura the 
word denotes the essential character dharmasvabhava and dos not 
represent the category of guna of the Naiyayika. 


Vedanta De$ika is opposed to the view that Knowledge is non- 
substance-adravya, because knowledge undergoes modification and if 
no modification were accepted in knowledge it would lack any content. 
Should it be argued that modification could be admitted in an adravya 
then Vedanta De$ika replies that all modifications would then have 
to be included in adravya.! 


Knowledge not indential with Ultimate Reality. 


According to Advaita knowledge described as samvid or anubhüti 
is the same as Brahman. It is eternal, one, infinte and non relational. 
The Visistadvaitins do not subscribe to this transcendental view of 
knowledge. They consider knowlege to be relational relating the 
knowing subject to the object of knowldege.? 


Continuous stream of Knowledge 


The continued cognition of an object in the form of ‘pillar, 
pillar’ is known as the continued cognition dharavahika mati. Question 
arises as to whether such cognitions are continuous with break like 
the rays of the Sun or like the successive flames of a lamp which 
arise and burn out in a fraction of a second. Replying to this Vedanta 
De$ika says there is no splitting up of knowledge in which the 
succeeding one comes into being on the destruction of the previous 
one. It is consciousness of one and the same object.? 


Scope of Knowledge 
As already mentined, knowledge is eternal, it is said to be 
function in a more or less restricted fashion throughout life owing to 


1. TMK, IV.7&8 
2. SAS on TMK IV.5 
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the limitatins of karma. It undergoes expansin and contraction. 
Knowledge of God, nitya-s, and the mukta-s knows no limitations. 
Residing in the individual self in the embodied state it undergoes 
changes due to differences in the mode of operation. It bceomes 
diverse in accordance with the variety of experiences. On the basis 
of the influence of Karma it assumes the form of pleasure, pain, desire 
and soon. Empirical usages like, "I desire" and the like are particualr 
modes of Knowledge or consciousness just like "I remember" etc.! 
Similarly perceptin, inference, Sabda, smrt and so on are also particular 
modes or dharmabhitajnana. 


Knowledge and External world 


Visistadvaita admits the absolute reality of the external world 
and holds that knowledge reveals the external world to the knower 
the jiva. The Dharmabhiitajnana relates the subject jiva to the object. it 
radiates from the jiva and comes into direat contact with the external 
objects through mind and other sense organs and reveals them to 
the jiva. The relation between the subject and the object is one of 
visaya- visayisambandha, which is known as subject-object-relation. 

The system also holds that all Knowledge of the real. "Yathatvam 
sarvavijiidnam’ is a fundamental tenet-pradhana pratitiantara of this 
school. It may be asked if all knowledge is of the real and is valid 
then why and how do we distinguish between truth and error as in 
common experience we come across such distinctions. This can be 
futher expalained by means of Khyativada, which again requires a 
detailed and. separate treatment. 
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Sambhüti and Vinasa-Visistádvatita view 
Dr. S. Padmanabhan 


The above two expressions occur in the [savisyopanisad. This 
Upanisad is listed as the first in the list of the ten principal Upanisads 
and is the last portion of the fortieth section in the Vajasaneyi Sarihita 
of the Suklayajurveda. Generally the Upanisads form a separate section 
and, are treated as different from the ritualistic section (Karma kanda) 
of the Vedas; which are classified as Sarithitas, Brahmana-s and 
Aranyaka-s. Interestingly, the ISavdsyopanisad forms part of the samhita 
section, that is devoted to the performance of rituals, sacrifices etc. 
But a close scrutiny would reveal that the Upanisad tries to synthesise 
the meditative worship of the Supreme along with the performance 
of the enjoined duties without aspiring for the results. This, in the 
ultimate analysis, leads to Brahmana-realization. 


The Methodology of the Upanisad: 


The word Upanisad, according to commentators, means that it 
makes an aspirant approach or to the Proximity of the Supreme! 
through meditative Worship. According to Vedàntadeéika, the 
Visistadvaita commentator, the whole Isavasya Upanisad must be 
considered as an intergral instruction2to an aspirant by the preceptor 
as it deals with Upasand on Brahman. Accordingly this text is divided 
into four sections. The first section, constituted of the first two mantras 


prati guroh etat brahma 


vidyānuśāsanam — sarihitodáhrtam sarvam  viniyogaprthaktvatah vidyartham | syaditi 


vyanktum nibandho'sya tadantatah 
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wherein the true nature of the Supreme, its omiscience and omnipotent 
nature, the results that would, accrue from the realisation of its nature, 
etc., are brought out. The third section consisting of six mantra-s 
enjoins the performance of karma coupled with jfidana the former being 
subservient to the latter. Also discussed here is the import of the 
expressions sambhiti and vindsa, the subject matter of this paper. 
The last section comprising four hymns are in the form of prayers 
to be addressed to the Supreme to remove the impediments in His 
realisation. A point of interest here is that Sri Sankara does not 
consider that all the mantra-s are related that is, form the intergeral 
part of instruction to Brahman realisation and only seven of them 
pertain to such an instruction. 


The expressions under discussion are used in the twelfth, 
thirteenth and fourteenth mantra-s of the text. The mantra-s are: 


andham tamah pravisanti ye'saribhütimupasatel 
tato bhüya iva te tamo ya u sambhütyam ratah// 
anyadevahuh sambhavat anyadahurasambhavat/ 

iti Susruma dhiranam ye hastadvicacaksirel/ 
sambhitim ca vinasaáca yastadvedobhayam sahal 
vinüsena mrtyum tīrtvā saribhutya mrtamasnute'// 


After advising the incumbent on the meditative worship of 
Brahman through vidya (knowledge) with ritualistic actions, termed as 
avidya, the teacher instructs in another combined meditation, namely 
sambhüti and vinaóa. The Advaitin explains these phrases in the 
following manner. In this triad the combined worship of the manifested 
and the unmanifested is advised.,?and the meditation on any one of 
them independently is prohibited. The word saribhüti is interpreted 
here as that which originates and it stands for hiranyagarbha, otherwise 
known as karyabrahma? To explain: ignorant souls who are engrossed 
in the meditation of deities like brahma attain the darkness that is 


1. ISavasyopanisad 12- 14 
Sankara’s Comm.p.26 adhuna vyakrta avyakrta upasanayoh samuccicisaya pratyekam 
nindocyate 

3. Asambhütih prakrtih karanam, avidya tumah pravisanti ya u.....karyabrahmani 
hiranyagarbhakhye Cratitlisadiidl. Acaffmy, Jammmu. Digitized by S3 Foundation USA. 
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greater than the prakrti. Those who worship Asanibhii\tim karanama 
kamakarmabijabhitam....tamo’darganat-nakam praviganti., that is the un- 
manifest or that which has no birth or absorbed in drakness. This 
asaribhüti stands for prakrti the primordial matter, t' 2 cause of all 
desire and actions. The next two hymns clearly state the fruits that 
would be obtained by meditating on them independentatly. The result 
of the saribhüti upüsana is that one acquires invincible powers like 
anima (minuteness) etc., and the result of asambhiti updsand is that 
one attains immortality by getting absorbed in the Prakrti. Thus, these 
three mantra-s are intended for those who are not interested in realising 
Brahman and consider non-mundane pleasures as the ultimate end. 
Thus the two fold meaning of the vedas, namely, prompting into an 
activity and restraining from a prohibted activity are explained here.” 


Here a doubt arises with regard to the interpretation of this 
text. The Upanisad which commences with the declaration that the 
Lord must be meditated by the seekers of liberation and as against 
this view there is no need to state the meditation for lesser prusuits. 
Moreover, it is stated that, in the third mantra of this group, there 
is the loss of the vowel ‘a’ in the expression saribiitifica and that it 
should be read as ‘asambhitifica. In the second half of the mantra the 
phrase tirtua and saribhutya are to be read as tirtv and asaribhütya?and 
the criteria for such a splitting of the words is not clearly stated. 
Again, those who aspire for absorption into prakrtfand those who 
desire for mystic powers are different and that one and the same 
person cannot be stated to achieve both the results. The dvaitins on 
the other hand, explain these two words to mean God, both as the 
creator as well as the destroyer. In other words, those who worship 
God as non-creator and the world as never to be destroyed will never 
attain liberation. The meditation on God as creator and destroyer will 
transcend mrtyu°and attain immortality.6One should not think God as 
——— ee 
Asambhütih prakrtit karanam, avidya avyakrtakhya....prak Ibid., p.27. 
Hiranyagarbhopasanena hi animadipraptih phalam. Ibid., p.29. 

SLID avyakrtopasanaya amrtam prakrtilaya laksanamaénute. Ibid., p.29. 
Manusadaivavittasadhyam phalam sastra laksanam prakrtilayatam Ibid., p.30. 
Sambhutina vinagam ca ityatra avarna lopena nirdeso drastavyah Ibid., p-30. 


See Dr. A.R. Panduranga Rao, “Means of Moksa in I$vas : 
: : a Upanisad, S.M.S.O. 
Sabha Journal, Issue 87, April 1999. 7 ead SNS: 
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having either one of these functions. The individuals, who are finite 
in nature, should realise and meditate on god’s absolute supremacy 
to absolute liberation. 


To Vedàntade$ika, the first Visistadvaita commentator on this 
Upanisad, the entire text preaches three concepts, namely, the reality, 
means and the goal,'and hence the text is considered as an integeral 
whole. Though the normal sense of the words saribhüti and asarbhiti 
could mean origination and non-orignation or destruction respectively, 
yet, this general meaning does not suit the context. The imports of 
these expressions are to be interpreted in the light of the Chandogya 
texts, 


etamitah pretya abhisarbhavitasmi,*and ava iva romani vidhüya papam 
candra iva rahor 


mukhat pramucya dhitva éariram akrtam 
krtatma brahmalokam abhisaribhavam? 


The former triad, according to the author, where in the practice 
of vidya (karma) as its accessory is mentioned, is for the purpose of 
attaining absolute liberation. In the second triad what is stressed is 
combined meditation on the twin aspects of result namely getting the 
impediments removed and the attainment of Brahman experience and 
this too, is subservient to vidya or brahmopásana.*ttipara brahmanubhdva 
rüpayoh phalaparvanoh samuccityanusandhanam vidyagatvena upádeyam. Thus 
the word sambhiti means, in tune with the Chdndoga text, Brahman 
experience.’ Vindsa, is used in the sense of what is other than sambhiiti®. 
Ít means the destruction of the impediments that is proximate to 
brahmanubhava. Now, it could be objected as to what is the criterion 
for such an explanation. The answer is that, in the light of this 
Upanisadic context, where Brahmopdsana and its experience is in- 


1. Vedantadesika's Comm. p.18.tadevamupasyam paramatmatattvam | sánga tadupasana 
rüpam ca paramahitam parama purusartha paryantamupadisya. 

Chadogya Upanisad, II, xiv.4 

Ibid., VII.xiii.1. 

Vedatadesika Commentary pp. 18-19.partibandhaniv, 130 

Brahma praptinüipa sambhutih Ibid., p.19. 


Tam paryudasyana ayam asaribhüti Sabdah tadasanna pratibandhavinasam abidatte. Ibid., 
P 19 C-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA. 
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structed, the aforesaid meaning of destruction of the forces that 
prohibits such an experience, holds good. Also another explanation 
is provided by Vedàntade$ika. In accordance with the interpretation 
of the words vidya and avidyd meaning jñāna and karr 2, where no 
meditation on vidya and avidyd is prescribed, in this context too a 
similar explanation is offered. Thus by the phrase vindsena mrtyum 
tīrtvā, that is akin to avidyaya mrtyum tirtva, the destruction of evil 
qualities like egoism, conceit, cruelty, theft etc., and the controlling 
of external sense organs are enjoined for an aspirant.’ These 
undesirable qualities are definitely the impediments to the Brahman 
experience in the state of trance (samadhi) to the seeker. By this, what 
is said is: earlier it was stated that the performance of karma is 
subservient to vidya and now the removal of the evil qualities is 
subservient to the state of trance or Brahman experience.” 


Another Visistadvaita commentator, by name Kiranarayana who 
faithfully follows Vedantadegika’s commentary slightly differs in his 
explantation of these terms. The expression sambhiti is explained in 
the sense of origination and means the evolution of physical body. 
Vinasa is the opposite of Saribhüti and it means the destruction of 
the physical body. The aspirant, who meditates on vindsa attains a 
state called kaivalya which is different from moksa or liberation. 
According to Visistadvaita school, in this state of kaivalya one has the 
experience of one’s own self devoid of Prakrti. As this state is devoid 
of Brahmanubhava, it cannot be termed as moksünubhava and hence, is 
to be avoided by a true mumuksu. Thus, the results of these meditation 
are only lower in nature. The last hymn of this triad, according to 
this commentator, stresses the combined meditation as subservient to 
Brahmopasana with a view of atttaining immortality.? 


Sudar$anasüri, the celebrated commentator on the Sribhdsya, in 
the course of his commentary on the aphorism iyadamanandt‘interprets 





1. Yadva vindsena mrtyum — tirtua iti — pürvokta _saritpaSabde...vinaSasabdena 
mohadambhadinam, himsasteyadinam bahirmukha indriyavrttinam vināśo vivaksitah 
Ibid.pp. 19-20. Ec 

2. Viruddhaniorttiripdngasevanena samadhivirodhi papamapakrtya | samüdhinispattirüva- 
brahmasambhitya tadevasnute. Ibid.p.20. SES ia qud 

3. Sribhdsyam VII.iii.34.p.501 
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this word in a unique way. For him saribhüti means the path of light 
through which the soul traverses to the world of God and asamhiiti 
or vindsa the cessation of all merits and demerits at the time of 
departure of the soul from the physical body. Thus, an aspirant who 
seeks liberation should contemplate on these two as subsidiary to 
meditative worship on Brahman.'ta vinüsa visayah/ atah margasya 
karmavinü$asya ca cintanam vidyangatvena samuccitya vidhiyate. Interest- 
ingly this view too is accepted by Vedàntade$ika and records this in 
his Nyaya-siddhünjana.? 

Narayanarya, little known Vi$istadvaitin of the post-Ramanuja 
and pre-Vedantadesika period, states that these two expressions mean 
knowledge and action.*It must be noted that the author arrives at 
this sense only through secondary signification. But this view is not 
criticized by DeSika as it is not against the Visistadvaita doctrine and 
also not favoured as it is only a reiteration of vidya and avidya stated 
earlier. 

A critical study of these two words saribhüti and vindsa or 
asaribhüti -which does not occur in any other Upanisad other than this 
-along with the available commentaries, shows that it is to be 
interpreted in accordance with the context and in agreement with 
one's own school of Philosophy. But, while doing so the whole text 
must be taken into consideration and also, similar contexts from other 
Upanisads. 
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A Study of Multi-Sevayata System in the 
Jagannath Temple of Puri 
As Gleaned from the Sanskrit Sources 


Dr. Harihar Panda 


The temple of Jagannath at Puri has allured the attention of 
the people not only in India but also all-over the world. Several 
Sanskrit sources like inscriptions of he Ganga and Gajapati period 
and Puranas like Skanda Purana, Padma Purana, Brahma Purana and 
another book Gopálárcavidhi throw a good deal of light on the Sevayats 
(servitors) of Jagannath temple. However, Niladri-Mahodaya is a later 
Sanskrit work,! which bears a lot of indicative references along with 
the ritualistic dealings of several Sevayats of Sri Jagannath temple. The 
scope of this paper has been limited to the multi-sevayat system of 
Puri Jagannath temple depicted in the Niadri-Mahodaya. 


Though nothing definite is known about the construction of 
the Puri Jagannath temple, it is apparent that during the early part 
of the Gangas (11th Century A.D.) it was built by Chodagangadeva. 
Right from that time the temple rituals took a new turn. During the 
Gajapati rule (15th- 16th Century/A.D.) it took a shape which is more 
or less same with the present ritualistic practices of the temple. The 
first and foremost Servitor of the temple was the Gajapati king himself. 
If he was unable to do the vidhi (rituals) of the Gods Balabhadra and 





1. The researchers differ regarding the date of Niladri Mahodaya. B.L.Ray, fixes its 
date towards the latter part of 14th century A.D.vide Vishesvarananda Indological 
Journal, Hoshiarpur, 1982, Vol.XX, 1-2,pp.75-76; S.Mohapatra has stated that, 
this book was composed before 1435 A.D.; Niladri Mohodaya, Cuttack, 1984, 
Bhümiki, P-2; However G.C. Tripathi fixes its date around 1750-1775 A.D., vide 
his article ‘On the Date of Niladri Mahodaya in Prof.A.C.Swain Felicitation Volume, 
Bhubaneswar, 1985, pp.112- 119. Maximum scholars accept Tripathi's view. 
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Jaganath and Goddess Subhadra, then he must engage pious Brahmins 
as his representatives. Niladri Mahodaya depicts’. 

"Evam Mahotsavarn kuryatpijayam ca Ramapateh/ 

Vidhimetadrsam kartturh ched yatha nrpahl/ 

Tada Pratinidhim Kuryad vipram Kiücit sudharmikari/ 

Tava Pratinidhih svayar sarvasdrthatattvavid’’// 

Another reference is gleaned from the text regarding the 
Brahmins (who are of two types) engaged in the worship of the Gods. 
In the context of Indradyumna’s (the mythical king who built Puri 
temple) prayer to Brahma, the latter had created two Brahmins for 
the worship of Lords. Niladri Mahodaya states*- 

“Srstva tan visnudharmakhyan tatpujasu niyuktavan!/ 
Atho nijamsatah srştvā dvidha vipradvayam punah// 
Brahmakarmani yuktvaivamekam ca jalakaryatah/ 
Atah brahma suran sarvanuvaca vijitendriyah//" 

A series of other Servitors are mentioned in the text under 
review. They are Brahma’, Acarya,* Caruhota?, Patrahota®, Agnigarma’ 
and Parichha®. Starting from the beginning of the day till night they 
engage themselves in various activities like arousing the Gods from 
the slumber, washing of their faces, helping in bathing, offering bkoga, 
clothes, flowers, sandalpaste etc. Throughout the day till the sleeping 
of Gods at night they remain busy out and out. 

Besides, these higher categories of Srvitors, there are sevaka-s 
of low origin. Mainly they are the ancestors of Visvavasu. During the 


1. Nuladri Mahodaya, VII.18,19 
2. Ibid, VI, 142,143 
3. "Atho nijamsatah srstvā dvidha vipradonyam punah''l 
“Brahmakarmani yuktuvaivamekam ca jalakaryatah’’ Ibid, V1.142,143. 
4. “‘Acaryastam punarvyat samyadat pakam kuru dvijah/ 
Acaryasya vacah srutvà Caruhota susamyatahl/""Ibid, VII.36. 
5. Ibid 
6. "Caruhotrà Brahmanam ca patrahotro'nyasevakaih/ 
Tatradhikaribhih sarvaih. kartavyari pujaeratam' Ibid, VII.113. 
“Atah param pravakshyami hyagnisarmana eva hi”, Ibid, 1X.61. 
"Kidrk pariksakah Sriman tathanye'pi ca sevakāh.” Ibid, 1X.1, 
“Tato Vidyapater WISosenakutsepbHaUmm" Ibid NIY 2e on USA 
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days of Anasara'none but they will only participate in the worship 
of God. They will make all arrangements to give comfort to the Gods 
in those days. During that period no higher cast Sevitor is allowed 
to see the Gods inside the Anasara house. For three days (13,14 and 
Anasara) the Citrakára (artist) will take care to paint the bodies of the 
Gods in order to reinvigorate them. Besides, the umbrella-bearers, 
the dancers, singers, etc.?also serve as low category Servitors. Further, 
the pacakas (süpaküra-s or cooks) inside the pakassálaà? (kitchen) belong 
to this category and interestingly they are instrumental in cooking 
delicious food every day for Gods and nobody, he may be a Brahmin 
or a sage or a Brahmacari, can enter into the kitchen of the gods.*. 


Besides the routine works of daily worship, there are many 
special occasions in the Jagannath temple at Puri. Those auspicious 
occasions are Candana-Yatra, Sndana-Yatra, Sri Gundicha (Ratha Yatra, 
Vavakalevara,  Sayana, Parsvaparivartana,  Uttara@yana-Dakshindayana, 
Pusyabhiseka, Dolotsava etc.). From time to time there has been many 
addition of new Servitors. However Servitors are many like Mudirasta 
(Mudiratha), — ?Bhitarachhu Mohapatra®pali Mohapatra,’ Muduli,’ 
Saurübadu,? ^ Daskshina ^ Dv&rapülia ^ Padhihari? ^ Panda! ^ Daitas,? 


1. "Nirodhanalayattasnd bahiskuryannrpottamadarat’ Ibid, XV.56. 

2. “Punaschatradvayam dhrtvà ghantadidvanimacaret/ 
Gitam nrtyam tatha vadyam karayeddevatapurahh//" Ibid, XW.63 

3. "Na ke'pi pakasalarh vai gaccheyusca Naresvaral 
Savadhüno Bhavan bhutva palayet pakamandiram” Ibid, XVII.55 

4, “Yatino Brahmannaschiva samnyisi Brahmacarinah/ 
Vünaprasthasca Südraéca ye kecichha tathantyajah’ Ibid, XVU.54 

5. Mudirasta is the representative of the Gajapati Raja of Puri who happens to be 

the foremost Serviter. 

He is reponsible for the happy sleeping and rising of the Gods. 

He is the person to wave light before the deities. 

8. Muduli is the person who is in-charge of the daily 7 materials made especially 
of gold and sliver and the custodian of Puja utensils. 

9. Saurübadu is the discharger of responsibilities at the time of food offering to 
Gods. 

10. He is the person posted at the Southern gate of the Jagannatha temple with 
specific function on the festive days. 

11. Panda is the consecrator and offerer of food to the deities. 


12. Daitüs are pessansnini SelersharsenObthea Aes AHTREsthe car festival both in 
pre-and post-festive period (from Snan Purnimato Vyasa Purnima) 
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Vimanvadu,’ , Ghantuara? Chatara@® Kahdlia,* Bajavala,? Palia khuottia® 
Suddha Süara,! Garübadu,? Deula Karana? Deula Purohita etc." 

Now question arises- why such names were not mentioned in 
Niladri Mahodaya? After a careful scrutiny of the text, it can be stated 
that all the present names have been developed mainly basing on 
that book. For example, at the time of Ghosa Yatra (car festival), the 
Gods of the temple are brought to their respective Rathas"(cars) with 
the glorious burst of conch, trumpet, drum and other muscial 
instruments and Niladri Mahodaya states as such.” 





“Kahalayantravindasphuradghantavalidhvanau 
MrdangaKamsyatalanam Sankhünàm ca Mahatsvanam’’. 


This shows that already the names of those Servitors were there 
in the text in proxy. With the gradual march of time, such specification 
has been categorically made. In this way examples can be multiplied. 


There is no doubt, a historical evolution taking slace of various 
rituals of the Jagannath temple at Puri. Even the famous car festival 
about which Niladri Mahodaya describes vividly started during the 





1. He is the Palanquin bearer 

2. Ghantuara is the beater of ghanta (type of bell metal gongs) 

3. He is the umbrella bearer 

4. He is the trumpet blower 

5. He is the drummer 

6. He is Servitor to help in dressing and undressing the deities, supply tulsi leaves 
and to invoke the deities with shocts of manimz while holding forked canes 

7. He is the person associated with food offerings to the deities. 

8. Brings the pots which are used for bringing water by Brahmins. 

9. He is the Supervisor of the temple. He remains present in the premises 
throughout fo watch the proper time for the nitis and supervises the 
Bhoga-expenditure. He acts as the Chief accountant of the temple, being a 


Puri,Puri,1994.and its Glossary. 
12. The name of the car of Balabhadra is Taladvaja Jagannath’ i 
S 
Nandighosa and Subhadras car is known as QR POETS 
13. Niladri Mahodaya,X VE. 4« Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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period of the Gangas.' Chadangangadeva changed himself from 
‘Paramamahesvara’ to ‘Paramavaisnava’ and finished the neglected work 
of the construction of Jagannath temple at Puri. The Gajapati kings 
utilised this unique festival for legitimising their claim over the throne 
of Orissa. Purusottamadeva resorted to Cherd- Pahanri? as the divine 
blessings of God Jagannath and the sympathy of the subjects to 
legitimise his position on the Süryavam$i throne in Orissa setting 
aside the claim of his elder brother Hamvira to that throne.?This 
procedure was also adopted by kings of the Bhoi dynasty to secure 
their position in Khurda.* It is apprehended that with gradual march 
of time, the kings evolutionised the functions and festivals inside the 
Jagannáth temple at Puri in order to please their subjects and to gain 
their favour. 


The multi-Sevayat system in the Puri Jagannath temple conveys 
many other things too. This shows social parity. Though there are 
gradations among the Servitors inside the temple, all of them are 
unique in their own ways. All of them take pride of being the Sevaka 
of God Jagannath, God of Gods and the God of Universe. Thus, 
from the Mudiratha to the Bhoij (the lowest servitor who carries the 
wood meant for the building of the car of Gods) all are equal in the 
eyes of the Gods. This shows the social coherence where caste system, 
an ugly feature of Indian society is relegated to distant background. 


This shows, every Servitor plays his role in his own way at 
various points in the worship of Gods in Jagannath temple at Puri. 
Generally, in various temples of India Brahmins are engaged in the 
worship of God. However, the system of worship to different Gods 
in Puri Jagannath temple through multi-Sevayat system is unique and 
unparallelled. A critical analysis of the Nilddri Mahodaya reveals the 
unique phenomenon which makes the cultural heritage of Orissa 
remarkably good. 


LE NER dc M e 

1. Vide, S.N. Rajguru's Article ‘Antiquity of Car Festival in Puri’ in S.C. Mahapatra 
op.cit., p.39. 

2. 'Cherümeans sprinking water on the chariots of the gods. "Pahanrà' means 
sweeping before the cars of the Lord by the Golden broom. Only the Gajapati 
king does it before the cars of the Lords during the car festival. 


S BL IR , Hist Orissa, Cuttack, 1997, p.148. 
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Use of Some Important Skills for Effective 
Sanskrit Teaching 


Dr. Minakshi Pandey 

Sanskrit is one of the ancient languages of the world. It is also 

a living language having innumerable and valuable literature which 

deals virtually with every aspect of life, viz. Education, Philosophy, 

Agriculture Astrology, Astronomy, Medicine, Psychology, Religion, 

Rituals, Peace, Love etc. To really know the roots of Indian culture 

and its impact on world civilisation it is necessary to have in depth 

knowledge of Sanskrit langauge. Sanskrit is not only important for 

India but also for the whole world. Acarya Manu has emphasised its 
importance in Manu Smrti as: 


UR RENT HAMA | 
xd e afi Rida yrei waa tt 
Thus, all people in the world can enhance their knowledge to 

a great extent with the help of this language. Knowledge of this 
language provides the key for unlocking the glorious past of India. 
It provides informative direction for administration, politics, state, 
society economics etc. Also it influences all aspects of enviornment 
to a better life in the Society and also in the world. 


_ The value and the meaning of TA Sag, T fae a ferri, quis 
speres, qut wr wafer, wa "end Ghar, Wa fü wise yen and such other 
phrases, Vedic hymns and literature can only be understood when a 
person is having a perfect knowledge of Sanskrit as a language and 
Sanskrit as a science. Here comes the importance of Sanskrit teaching 
and learning. That why it should be properly incorporated and 
emphasised at each level—Primary, Secondary and Higer Education. 
Various commissions including Sanskrit Commission (1956-57) made 
efforts to give better position to this language in the school curriculum 


CC-0. JK Sanskrit Academy, Akhri. Digitized by $3 Foundation USA 


Use of Some Important Skills for Effective Sanskrit Teaching 317 
ee ee ee 


but till date this goal has not been achieved properly. The New 
Education policy has not given much importance to it. 


The unsatisfactory situation of Sanskrit teaching is mainly due 
to 

i) Policies for Sanskrit Education 

ii) Untrained teachers 

iii) Lack of proper methods and techniques of Sanskrit teaching 
in classroom. 


Teaching is a social process on which the political system, social 
philosophy, values and culture of every nation leave their impact. As 
the political system and philosophical ideology a nation will have, so 
would be the effect on political system and philosophical background 
on teaching process of that country. Also teaching is a system of 
actions intended to induce learning. But when teaching becomes just 
a means of earning, it is not able to fulfil its objectives. Kalidasa in 
his work Malvikagnimitram has critisised it as: 

Thus, the teacher who has knowledge just to earn money is a 
businessman and not an educator. In such a situation the quality of 
teaching can not be attained. 

To improve the situation of Sanskrit teaching the following 
suggestions may be heeded: 

-Polilcies in respect of teaching have to be changed. 

-Teachers should be effectively trained. 

-New methods and techniques should be adopted in teaching 
system. 

The ancient or Gurukul way of Teaching was: 

(i) Sravana-Learning knowledge from the teacher by listening. 

(ii) Manana-Gaining an intellectual understanding by reflecting 
on what is learnt. 

(iii) Nidhidhyasana-Realisation and application in one’s life. 

These are complete and most effective and efficient ways of 
learning. TheséCár& srekatedieto nihe cognitive robjectises— knowledge, 
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understanding and application of Bloom’s Taxonomy of Educational 
Objectives. 

These days, in our schools simply lecture method is being 
followed due to which the pupils are getting only factual and 
superficial knowledge and not attaining understanding and realisation 
which is very dangerous state for the learning of any language. 

Thus, something is needed to improve Sanskrit teaching and 
learning. In addition to methodology of teaching other things the 
most important are an effective Sanskrit teacher who can play the 
role of a facilitator so that the students learn Sanskrit efficiently and 
effectively. This can be done by developing various kinds of teaching 
skills. 

Teaching is a group of skills—This idea was first taken up in 
the teacher training program at the Stanford University. A teaching 
skill has been defined differently by different experts. And all those 
definitions specify that a teaching skill is a group of teaching acts or 
behaviour intended to facilitate pupils learning directly or indirectly. 


The Asian Institute for Teacher Educators (1972) has pointed 
out various areas of skills in relation to areas of educational objectives. 
These areas of development are (1) Social (2) Mental (3) Emotional 
(4) Psychomotor and Health (5) Aesthetic 


The social development skills comprise: 

-Skill in organising group activities 

-Skill in promoting democratic values 

-Skill in group interaction 

-Skill in developing effective leadership 

-Skill in inculcating soical values 

For mental development 

-Skill in inculcating knowledge 

-Skill in developing intellectual abilities 

For emotional development 

-Skill in inculcating desirable attitudes and values 
-Skill in prometng adjustment: beitigehoo Foundation USA 
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For psychomotor and health development 
-Skill in promoting healthful living 

-Skill in developing muscle coordination 
For aesthetic development 

-Skill in developing a sense of rhythm 
-Skill in developing appreciation of the art. 


Flanders (1973) has talked about Responsive and Initiation skills. 
Brown (1975) -Planning, Performance and Perception skills. Lalita 
1975)-Pre-instructional, Instructional and Post-instrutional skills. 


Stanford University has developed a list of 14 teaching skills 


(i) Stimulus Variation (ii) Closure (iii) Silence and Non-verbal 
cues (iv) Reinfercing pupils’ participation (v) set induction (vi) Fluency 
in questions (vii) Probing Questions (viii) Higher Order questions (ix) 
Divergent Questions (x) Illustrating and Use of examples (xi) Lecturing 
(xii) Planned Reptition (xiii) Completeness of Communication (xiv) 
Recognising Attending Behaviour. Similarly in 1975 Indian educationst 
Dr. B.K. Passi listed 13 teaching skills. 


(1) Writing Instructional Objectives (2) Introduction of the 
Lesson or set Induction (3) Fluency of Questioning (4) Probing 
Questions (5) Explaining (6) Illustrating (7) Stimulus Variation (8) 
Silence and Non-verbal cues (9) Reinforcement (10) Increasing Student- 
Paricipation (11) Use of Black Board (12) Achieving Closure (13) 
Attending Behaviour of the Pupils. 


More or less most of these skills are included in Teacher Training 
Programmes in various institutions. These skills must be learned 
developed by all pre-service and in-sevice teachers to improve their 
quality of teaching, because with the help of these skills lessons can 
be planned properly according to need and ability of the student to 
induce effective learning and also to provide a conducive environment 
for learning in the classroom. 


A skillful teacher is able to develop conversational and 
comprehension skill among his or her students which is the primary 
requirment to learn any language. Besides these skills according to 
present age of-informationntechnology.and computers an efficient and 
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successful teacher should also have a knowledge of all these too, 
since a good teacher is he who can cope with the enhancing knowledge 
in the world. 

Therefore, Sanskrit can be taught at individual level and at 
mass level with the help of computers, language lab, programmed 
materials, teachingmachine, etc. along with the traditional method. 


For this, following skills have to be developed by the teachers. 
(i) Skill of communication 


(ii) Skill of developing software such as programmed learning 
material 


-learning material for language lab. 
-Substitution table. 

(iii) Skill in using and hardwares such as- 
- computers 

- language laboratory 


First of all for learning of any language the teacher should 
impart the conversational skill among the students and try to make 
them able to pronounce the words correctly, because incorrect 
pronunciations create obstacles in learning the language and under- 
standing the meaning of words. The importance of correct pronun- 
ciation can be illustrated by the following lines of Panini- 


Wal ee: erit avit ar, eaga a amem | 
Taras rers fetes, ase: SISTENT i 


Another important thing for learning the language is grammer 
(cari). It can be defined as Sire Sena wer 241 Grammar is 
important from the Vedic period as it is one of the six Vedanga-s 
Sanskrit is having an excellent Grammar which makes this language 
a scientific language and it is the best language for Computers. The 


importance of grammar can be shown by the following lines of Yaska 
Muni in Nirukta. 


ATAU UTR 
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An interesting event may be cited here. Once an educator 
wanted to marry his daughter to his pupil. But she disqualified the 
pupil by uttering the following lines: 

"Ter Us wget wr fager a fere a 
were a ficit Celera verme HAT II 

According to the present system of education, most of the 
Sanskrit students can not speak Sanskrit efficiently due to lack of 
correct pronunciation and knowledge of Grammar. This is not the 
fault of students but it is that of the education system and to some 
extent of teachers. 

Only teachers can improve this situation by developing various 
skills discussed previously. For pronunciation and conversation 
language laboratory can be used effectively. Grammar can be learned 
by programmed material in the form of printed text or in the form 
of teaching machines or on computers. 

Sanskrit teaching and learning method can be made effective 
and efficient by developing such skills. This will create interest among 
the students to learn Sanskrit without any difficulty. And with the 
knowledge of Sanskrit they can compelete any aspect of life whether 
it is mental, emotional, social, moral or physical and can live a 
successful life and serve the society and the world better. 

And in this way Sanskrit teaching and learning will definitely 
improve the present scenario of Sanskrit Education and also improve 
the quality of.society. 
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Advaita Vedanta and its Universal Approach 
Dr. V.Sisupala Panicker 


Indian Philosophy in general, is constituted of several conflicting 
thoughts and doctrines that sprang up in different ages under varying 
social set up. Materialism and idealism are the two major streams of 
thought, we confront at the first instance. Those who asserted the 
primacy of spirit to nature comprised the camp of idealism. The others 
who regarded, nature as primary belong to various schools of 
materialism!. Both idealism and materialism enjoyed great popularity 
among the masses, the constant ideological struggle between idealism 
and materialism resulted in the unprecedented growth of Indian 
philosophy. However, the history of Indian philosophy is the history 
of the conflict between idealism and materialism which form the ‘two 
basic trends of philosophy. The clash of class interests can be noticed 
within this history too. Idealism mainly represents the world-view of 
the conservative dominant classes. Materialism, in general, constitutes 
the world- view of the rising progressive classes.* Thus it is far from 
truth to state that Indian Philosophy is exclusively idealistic or 
spiritualistic in character. 


Dr. S. RadhaKrishanan the renowned Indian Philosopher has 
remarked: Philosophy in India is essentially spiritual. The dominant 
character of the Indian mind which has coloured all its culture and 
moulded all its thoughts is essentially spiritual tendency.? It is also 
general trend to stamp Indian philosophy and culture as spiritualistic. 
Karl H. Potter made a statement in this line. Western orientalists like 





ia Debiprasad Chattopodhyaya-Indian Philosophy -A Popular Introduction, (Peoples 
publishing House New Delhi, 1979), P.101 


2. Dr. K. Maheswar, Advaita Vedanta Dialectics and Indian Philosophy, S B 
ENS ilosophy, Swantam Books, 


3. he aes Indian Philosophy, (George Allen & Unwin Ltd. 1971) P. 
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Schopenhauer, Deussen, and Max Muller identified the whole of 
Indian Philosophy with the Upanisadic idealism and Advaita Vedantism. 
But in, materialism was also rooted deep in the philosophy of India. 
Indian Scholars like S.N. Ganguly, A.K. Sen, D.P. Chattipadhaya, 
A.K.Kosambi and others mainly concentrated their dissension on 
materialistic schools of Indian Philosophy. D.P. Chattopadhyaya rightly 
remarked: The sub-soil of even the Veda-world view was some kind 
of protomaterialism as it is related to ritualism. He further stated that 
the idealistic outlook in India emerged from the ruins of primitive 
materialism represented by the consciousness of the primitive pre-class 
society.’ But the abstract, idealistic, intuitive and mystical doctrines 
of traditional Indian Philosophy have taken a positive rationalistic, 
humanistic, secular and scientific attitude in this philosophies of 
modern Indian thinkers like Rabindranath Tagore, Aurobindo, Swamy 
Vivekananda and Sri Narayana Guru. In fact a careful analysis of 
Indian thought will reveal that it has in its bosom almost all doctrines 
such as idealism, materialism, naturalism, secptcism, transcenden- 
talism, absolutism, theism, atheism etc.? 


Vedanta Darsana 


Vedanta is one of the six Orthodox systems of Indian Philosophy 
fully depended on the Vedic authority. The name literally meant the 
‘Veda-end’ or the concluding portion of the Vedic literature, that is 
Upanisads. All the Vadantins claimed to have expounded the 
fundamental teachings of the Upanisads. But the Upanisads are not 
systematic treatises and this philosophical and proto- philosophical 
views discussed in these texts do not conform to a unity. Therefore, 
attempts were made to evolve a single consistent philosophy out of 
the Upanisads. The successful attempts in this regard was initiated 
by Badarayana who brought out Brahmasütra, the Upanisadic term for 
the ultimate reality being Brahman. Later, Bhagavadgità was also 
composed summarising the Upanisadic teachings. These triple texts 





1. D.P. Chattopadhyaya, Lokayata, (Peoples Publishing House, New Delhi,1978) 
P.24,25. 

2. Dr. K. Saratechandram, Article on Contemporary Approaches to Indian 
Philosophy appeared in "Facts of Indian Culture” Ed. Dr. P.C. Murleemadhavan 
(New BhartiyacBogks(cexpoxatiorv Nen. Mekhi b2600)upeAO7USA 


324 Proceedings of World Sanskrit Conference 
n—— —— ————————————————— ———————— 


formed the foundation of Vedanta Philosophy. Sadananda defines 
Vedanta thus: “Vedanta is a system of philosophy rooted on the 
authority of Upanisads, Sariraka sūtra and others".! In course of time 
serial schools had developed containing Vedànta system of Philosophy. 
The important among them are Advaita Vedanta as anticipated by 
Gaudapáda and formulated by Sankara, Visistadvaita expounded by 
Ramanuja and Dvaita established by Madhva. Advaita Vedanta is the 
foremost of all these schools. 


Advaita Vedanta 


Advaita Vedanta or Absolute Non-dualism is an idealist system 
of monistic thought that identifies the Supreme soul with the 
individual soul, expounded by Sankara, the great Indian philosopher. 
It is now widely recognized as one of the most profound systems of 
human thought. Absolute monism of Sankara is a system of great 
speculative daring and logical subtlety. Its austere intellectualism, its 
remorseless logic which march on indifferent to the hopes and beliefs 
of man, its relative freedom from theological obsessions make it a 
great example of a purely philosophical scheme.* Advaita Vedanta 
constitutes an integral part of the rich heritage of India. It is in 
Vedanta human spcenlation seems to have reached its acme of 
perfection. Advaita Vedanta has been the pregnant philosophy of 
Indian sub- continent for the last two millennia. It is illuminating to 
philsopohers, thinkers, mystics, psychologists, and sociologists all over 
the world. It presents many interesting parallels and contrasts to the 
diverse religion-Philosophic systems in the west.‘ 


Advaita Vedanta of Sankara was not a mere re-statement or 
exposition of the doctrines of the Upanisads, Brahmusiitra-s and 
Bhagavadgita. He revised some of the old concepts, added some new 
ones and enriched Indian idealist philosophy with many original 


contributions, thoughts he claimed to have based his system of thought 
on the Upanisadic metaphysics. 


Sadananda, Vedantasara, Karnataka University 1995 P.6 

Dr. S. Radhakrishnan Indian Philosophy Vol II, (Bombay, 1893). 

Max Muller, Six Systems of Indian Philosophy. 

Jacob Kattakkal, Religion and Ethics in Advaita, (Kottayam, 1982) p.12 
D.DamodarartCIriíanvsFliptegiems Asia rid E HOUSE Boomby, 1967_. p.248 
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Sankara could codify the eternal, truth embedded in the Vedas 
and Upanisads. He provided original interpretations in a broad 
perspective all that too in a langauge comprehensible to all’ people 
as far as it goes. His philosophy of Advaita which affirms the ultimate 
unity of all beings, in course of time, has paved the way for a 
harmonious social integration. Following the negative current of 
thought present in the Upanisads, particularly Chandogyopanisad 
Sarnkara was able to formulate his theory: Brahman alone is real, 
everything else inunreal. In other words Sankara admits the identity 
of the individual soul and this Supreme soul, Absolute reality is 
attached to Brahaman alone. The world carries only empirical reality. 
The main thesis of Advaita-Vedanta can the summed up in the following 
oft-quoted conuplet: 


Slokürdhena pravakshyami yaduktam granthakotibhih/ 


Brahma Satyam Jaganmithya jivo brahmaiva nàparahll 


Principal tenets of Advaita-Vedanta 


According to Sankara, Reality must be one without a second, 
and that one Reality is called Brahman. It is the one Supreme perfect 
absolute reality.’ If there is anything real logic demands that it should 
be unpredictable for all times-past, present and future. It should not 
be subjected to change. What is begotten in time is destined to die 
and that which changes and dies cannot be real. The Brahman is the 
being of all beings. If is free from negation, mutation and limitation. 
It is pure consciousness. It always illuminates other objects of the 
world. The sun, the moon, the lightening of fire receive their 
splendour from Brhaman. All luminaries follow Brahman and with its 
lustre everything else is enlightened.? 


The world 


Sankara does not deny the existence of this universe completely. 
He considers the world as relatively real. The Universe is not absolutely 
nothing but indeseribable. Advaita Vedanta finds the world as an 
illusory experience like the appreance of snake in a rope. But the 
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empirical reality or the relative reality of the world is not at all denied. 
The functioning of the universe is made possible by superimposition. 
For all practical purposes the world is real. 


The concept of Moksa 


Emancipation or Moksa is considered the final end of human 
life. It can be attained only by true knowledge. Knowledge alone 
leads to liberation. Moksa is nothing but enjoyment of absolute bliss. 
Moksa can be realised even when one continues to live. An asectic 
who is liberated before the cessation of his corporal body is called a 
Jivanmukta. Bhagavadgīta calis him a Sthitaprajna’ strictly speaking in its 
ontological form “mukti” in the Advaitic sense is only jivanmukti and 
it is not a becoming something.? 


Ethics of Advaita Vedanta 


Advaita Vedanta always teaches unity in diversity. India has a 
unique heritage which looked at the entire humanity as one spiritual 
entity. This all comprehensiveness had its foundation on Advaita 
Vedanta. As a philosophy of universal humanism it helped Indian 
rulers through the ages to advance from the level of national 
integration to international integration transcending all barriers of 
narrow-minded national chauvinism to a cosmopolitan outlook.? 


When one reaches the level of Advaitic experience he under- 
stands various religions as different paths leading to realisation. It is 
said in Kathopanisad: As rivers flowing down become indistinguishable 
on reaching the sea by giving up the names and forms, so also the 
illuminned soul having freed from names of forms reaches the 
self-effulgent Purusa, who is beyond the highest. 


A man who realises the Advaiti 


c truth cannot cause injury to 
others, since both are Spiritually one 


and the same. 
Objectivism, monism of dialectical ways of presentation are 
some of the finest retainable elements of Advaita philosophy. Later 





1. Bhagavadgita, M 
2. Koppuswamy Sastri-Compromises in the history of Advaita Vedanta-(Madras, 1946), 
p. 


3. Tattvamayananda-article: “Advaita Vedanta and National I ion’ i 
PT ; ? ntegration" published 
in “Facts of Indian, Culture’ Edir RGauMuraléentadhaviePsion © 








Advaita Vedanta and its Universal Approach 327 


on it was utilised to serve the interests of the dominant classes. The 
ethics of Advaita Vedanta advocates distinction among ‘Varna-s’ as 
evidenced by Apasddradhikarana.’ $amkara wrote exhaustive commen- 
tary on Apasidrddhikarana and established the denial of. the right of 
the Südras to learn Vedas. The excessive influence of Advaita 
philosophy on Indian society has reduced the study of science and 
technology in disrepute. 


In spite of these negative aspects there is scope for a perfectly 
human ethics in Advaita Vedanta. It says that there are only four kinds 
of bodies born out of womb; egg moisture and soil. Those that are 
born of the womb refer to men and beasts alike. So in the ideological 
realign there is little scope for caste distinction. 


Besides Advaita Vedanta advocates mental control by practising 
‘sama, dana’ etc. It will enable one to lead a harmonious social life of 
Swamy Vivekananda. 


Swamy Vivekananda, one of the later philosophers, carried on 
the tradition of Sankara. But he propagated not Advaita Vedanta in 
toto but practical Vedanta. Sankara made a distinction between theory 
and practice. Sankara in his Gitabhasya had mercilessly refuted the 
theory of the synthesis of knowledge and action or Jfdna and Karma. 
Here the word Karma is intended in this sense of Sakāma Karma or 
rituals enjoined in the scriptures. It was necessary for Sankara because 
Karma amounts to a lot of dualities. But Vivekànanda effectively 
brought about a union of both theory and practice and he propagated 
practical Vedanta. A practical Vedantin can do a lot for this benefit of 
his fellow beings. He himself turned to be the best example for a 
practical Vedantin. Being a Veddntin he actively participated in India's 
independence movement. So practical Vedanta of Vivekananda is a 
further development of Advaitism of Sankara. A great poet and 
philosopher Sir Rabindranath Tagore wrote; I have no desire for 
immediate emancipation from this beautiful world. I have great 
intuition in living among and along with men who are my brothers 
in the world, blue with this sky, the horizen and the sea" To Swami 
Vivekananda philosophy was a means for selfless action. 
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During the 20th century Sankara's Advaita philosophy was 
carried forward by eminent philosophers in Kerala, the native land 
of Sankara, such as Chattambi Swamikal and Sri Narayana Guru. 
Chattambi Swamikal with his remorseless logic questioned the validity 
of the caste system and emphatically stressed the right of the Südra-s 
to learn Vedas in his work "Vedadhikaranirüpanam". He also worked 
in the midst of the masses and illustrated Advaita philosophy as a 
means for dedicated service to the mankind. 

In the 20th century Sri Narayana Guru, this great Jfianin of 
action, gave a new dimension to Advaita Vedanta of Sankara by giving 
it a human touch. Narayana Guru was a philosopher, a thinker and 
a social reformer. He also tried to put Advaita Vedanta in practice. He 
taught the oneness of mankind irrespective of caste and religion and 
belief. He proclaimed : One caste, One religion and one God for 
man". This “oneness” is the message of Advaita Vedanta. He advocated 
this all round welfare of mankind, over and above his religion. He 
utilised Advaitism as an effective weapon in his ideological fight 
against social evils such as castism, untouchabibity and religious 
intolerance. During older days caste distinctions were so rigid that 
men of the lower caste were not allowed even to walk along the 
public road or to draw water from the public well. Education was 
totally denied to the majority of the population. Temple entry by the 
lower caste was totally banned. Women of the lower caste were not 
allowed to wear proper dress. It was considered sinful even to touch 
a person belonging to a lower caste. Guru fought against such social 
evils with this effective weapons of Advaita giving it a new dimension. 
All these disparities of exploitations can be rooted out by putting into 
practice the true spirit of Aduaita-the spirit of equality and selfless 


new interpretations. 
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Universal Outlook 


Advaita Vedanta as envisaged by Sankara and later added by 
Sri Narayana Guru and others, conveys a universal world outlook 
that perceives the entire mankind as one. Here there is no scope for 
any sort of distinctions. The call for unity and oneness, the core of 
Advaita Vedanta is the message of Sankara and Sri Narayana Guru to 
the mankind. 


Besides, Advaita Vedanta served as a source of inspiration to the 
masses in these countries. In spite of its conservative and anti- 
materialistic conceptions it emphatically provoked the thought process 
in Indian Philosophy to a great extent. Any discussion on Indian 
Philosophy will not be complete without referring to Advaita Vedanta 
which still possesses a contemporary relevance. However, we have 
to cultivate a scientifically satisfactory and integrated outlook on Indian 
Philosophy, particularly Advaita Vedanta. 
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Supremacy of Indian Educational Psychology 


Prof. Subbarayan Peri 


Evidence of supremacy of Indian Educational Psychology is a 
time tested achievement in itself. It has been flourishing since centuries 
educating successfully Vedic Scholars and Computer Engineers alike. 
Our progeny has been enjoying privilege of the best education all 
times, in all fields of human endeavor by its rich contributions of 
educational psychology for centuries together. 


As all of us very well know that Educational Psychology is a 
branch of Psychology that applies the principles of Psychology in 
teaching-learning process. That Education and Psychology are related 
is a well established fact. The relation between Psychology and 
Education is best explained by the very fact that in the four-fold 
functions of Psychology viz; understanding, measuring, predicting and 
controlling the behavior of an individual, the last one itself is 
Education. To be more specific, if psychology understands, measures, 
and predicts the development of an individual, it is Education that 
controls i.e. guides and shapes the development of that individual. 
This applies equally to all concepts of psychology-learning, intelligence, 
attitudes, aptitudes, Personality etc. Out-comes are the judges of any 
process. In India educational outcomes have been time-tested and 
testified. In the absence of sophisticated technology, transport and 


communication network, how the then people could do wonders in 
their educational system is not onl 


books, recording technology, 
Max Muller (1889), “It was 
physical advantages and disadvantages, 


( 330 ) 
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philosophical thought, as we can see in the six-systems of philosophy 
could take place” and it has been taught to generations. Vedangas, 
Epics, Puranas, material sciences, mental sciences, etc had their 
developments in this land and successfully transmitted to their younger 


ones. Philosophy and Psychology are identical twins seems to be a 
fact. 


The succeeding two paras could establish the quality of 
Educational psychology that prevailed in India. Now, the task of a 
modern educational Psychologist is to enquire into the glorious ancient 
Indian Educational Psychology—its philosophy, methods, techniques 
and any other characteristics unknown to us on date but made it 
lively and efficient. If we start with the modern educational 
terminology and concepts, our queries should be: 

i. What was the philosophy behind the then educational 
psychology; 

ii. What were the theories of Learning and Teaching (since the 
process of learning by and large is conditioned by teaching-learning 
process)? Are they exactly the same as our modern western psychology 
says or more than that.? 


ii. Was it teacher-centered, child-centered or subject-centered 
or any other—concept-centered? which cannot be seen today. 


What were the methods of teaching for different subjects— 
science, arts, philosophy and so on? Can we find at least one method 
that is not known to us today but was known at that time which 
was more effective than what we know today? 


iv. What do they speak of curriculum, teaching-learning 
materials, text-books, technique, etc.; 


v. Modes of evaluations. 


vi. Life-long learning and many other concepts which we deal 
today in our educational system. 


The fundamental question would be: If a deep probe is 
attempted to prove the preference of ancient educational psychology 
in any above mentioned areas, will it help the existing practices of 
education to be more effective? Yes! definitely, it will be, because the 
outcomes wéfé. Nehen inaspitevof. absengesofumanysfactors affecting it. 
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The major stumbling block in the said enquiry would be the 
total change in the orientation of educative process as a whole. 
Education with all its ingredients: Aims, Instructional procedures and 
process and Evaluation has been totally changed. So if somebody 
wants a packet of profit out of the probe, he should be able to 
reconstruct the educational system of the past in the terms of modern 
educational system of the past in terms of modern educational concepts 
and terminology to be benefited by both i.e. from past to future 
through the present. The poet Bhàravi puts it "Kalatritaye'pi yogyatam. 


The author has an insight into a learning theory of past which 
is not identified by the modern western Educational Psychology yet, 
but which is more effective. A good stock of human and animal 
behaviours are being learnt by this learning strategy than any other. 


The learning strategy is Learning by ‘Aptavakyam’. It was 
developed in India some centuries back. It is a learning theory from 
six-systems of Indian philosophy. 


The crowning achievements of the Hindus were their metaphysi- 
cal speculations. But the philosophical literature of India is not only 
rich in metaphysics but also in psychology, logic, ethics, aesthetics, 
epistemology and other related fields. There is no system of Indian 
philosophy which has not appealed to the facts of our experience, 
every school of Philosophy, logic, ethics, and other mental sciences. 
But these have never been treated as separate branches of study in 
ancient India. "The Hindu mind is essentially synthetic. It always 
analyses a problem into its various aspects, considers it in synthetic 
relation to one another. It never destroys the organic unity of a 
subject and makes a compartmental study of its different aspects 
(Sinha, 1950)”. The first written record of knowledge of the entire 
world is the Veda. The next phase of development of philosophical 
thought is the Upanisad. The shining metal of Indian Philosophical 
thought is capsuled in the Upanisads. Then appears on the scene the 
six-systems of Indian Philosophy viz., Sarikhya, Yoga, Vaisesika, Nyaya 
Pirvamimamsa and Vedanta. ; ; 


l There is a growing interest in eastern thought in Psychology 
as in the other branches of knowledge. Hall and Lindezey (1985) in 
their book, ‘Personality skheonesfvyihelwdedivéEustépnisPsyéhology/ as 
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chapter 10 in their second edition. Goleman (1985), an authority on 
Eastern Psychology opened the chapter with an attempt to forget a 
systematic understanding of human personality and behaviour did 
not originate with contemporary western psychology. Our formal 
Psychology, about a hundred years old, is merely a recent version 
of an endeavour, probably as old as human history”. He further 
opined that one of the richest sources of such well-formulated 
psychologies are eastern religions. Quite separate from the vagaries 
of cosmology and the dogma of beliefs, most major Asian religions 
have at their core a psychology little known to the masses of adherents 
to faith, but quite familiar to the appropriate ‘professionals’, be they 
yogi-s, monks, or priests. This is the practical psychology that most 
dedicated practitioners apply to discipline their own minds and hearts. 


Vivekananda recognized the importance of Yoga as the study 
of psychology of a man from inner to outer. Murphy (1962) concluded 
that eastern psychologies are essentially a reaction to life viewed as 
full of sufferings and frustration. The common means to overcome 
distress are discipline and self-control, which can bring the seeker, a 
sense of the unlimited ecstasy that could be found within a self which 
is freed of personal strivings. Jung went upto the level of accepting 
the theory of rebirth on which entire Hindu Philosophy is built 
upon. Assagilio pleaded for the super-consciousness which is nothing 
but based on Z level therapist like a Guru. Suitch defined Transpersonal 
psychology as the fourth force of psychology embracing many concepts 
of eastern psychology. Tart and Ornstein, identified consciousness, 
intuition and meditation as missing parts in western psychology. 
Murphy said that the psychological interests of the East and the West 
are coming together very fast. 

Thus, the theme of the thesis is very simple: Sabda or Aptavakyam 
(Verbal Testimony) is a strategy of learning. The concept of Aptavakyam 
is available in the Dargana literature of Hindu philosophy. Out of the 
six Dargana-s (six-systems of Indian philosophy) five systems estab- 
lished the Sabda as “‘pramanam’’. According to these systems there are 
some instruments of knowledge through these pramdana-s. They are 
Pratyaksam (Perception), Anumanam (Inference), Upamanam (Similarity) 
and Sabdah (Verbal Testimony). The focus, now, is on Sabdah. 
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Aptavacanam, Aptavakyam, Aptapadesah are synonyms. The authors of 
the six Dargana-s maintain that any thing uttered by a trustworthy 
person is an instrument of knowledge. It modifies the behaviour of 
an individual. Though the Veda is the Aptavakyam, it need not be 
the only one. Any person who has thorough knowledge of the 
situation, and free from affections and emotions can be an Apta. His 
words breed knowledge. The effect of Aptavakyam goes beyond the 
knowledge level. It penetrates into other domains also, effective and 
cognitive. Thus Aptavakyam can bring about a change in knowledge, 
emotions and psychomotor skills resulting in the modification of 
behaviour. 


If we go through the concepts of the developing science, viz 
psychology, then we can label this modification of behaviour as 
learning. 


Thus the most effective learning theory i.e. learning by 
‘Aptavakyam’ especially of the third domain, the affective domain, is 
not identified by the west so far. But it was identified, developed 
and practised in India since centuries together. 


There are many topics of interest which made the ancient 
Indian Educational Psychology as Supreme. For example Significance 
Samskara-s, Upüsanà a super indigenous technology of cognitive 
development, scientific method, motivation, attitudes etc. 


Some interesting but challenging tasks are for us, for example 
how Valmiki was educated? How Kalidasa was educated? How 
Ekalavya was educated? Do you feel all these are myths and hyperboles 
of poets and historians. No not at all. In this century at this point 
of time also we have some such cases. Let a modern educational 
psychologist answer. Yes here is the answer i.e. Upasana. 


It is the task of the modern Indian Educational Psychologist to 
go through the rich ancient literature from Veda to the end of classical 
literature, pick concept by concept, conjoin and make out theories to 
regain the supremacy of Indian Educational Psychology. 
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Sanskrit and Contemporary Challenge 


To Medical Science -A Study 
Dr. Khagendra Patra 


The vast treasure of Sanskrit Learning not only deals with 
creative literature, philosophy, culture, values, beliefs, traditions and 
religious practices of India but specifically guides the well-being or 
positive health of mankind which is yet another important beneficial 
factor of ancient Sanskrit Tradition. So we get some basic ideas about 
the techniques of Health Care in an abstract form Patafjala Yoga 
Darsana, Ayurveda and many other ancient Sanskrit writings. The idea 
about the well-being of mind, body and society as found in the above 
texts seems to be reflected in the modern concept of Medical Science. 
So, we observe that having an attitude of well-being for mankind, 
the present Medical Science defines Health as follows: "Health is a 
state of complete physical, mental social well being and not merely 
an absence of disease or infirmity".! 


This definition aims at health care or well-being of mind, body 
and society about which we get immense guidance from Sanskrit 
Learning. In order to find out the scientific devices for Health Care 
from different ancient Sanskrit Texts it is essential for us to have a 
scientific vision with welfare to various aspects of Medical Science. 
However, we can find out some ancient scientific devices for Health 


Care from Sanskrit Learning following the modern concept of Medical 
science. 


So far as the technique of Health Care is concerned modern 
medical science helps a lot in reducing physical pain through surgical 
operation, preventive and curative medicines and some other medical 
devices. But sometimes it faces contemporary challenges in healing 


pain since it has no better device to prevent some dreadful diseases 
like AIDS, cancer and others. 


1. World Health Organization (1978), Health for All, Sr. No.1. 
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Secondly, when the problem of mental or social disorder arises 
from time to time modern medical science becomes silent. Although 
its main aim is to keep the mind, body and society sound yet it has 
not invented any powerful device to make the mankind sound or 
healthy. Rather it becomes insufficient to take special care for the 
well-being of mind and society. And this lacuna in the way of Health 
care stands up as a challenge before the Medical Science. 


Thirdly, the present Medical Science becomes insufficient to 
safeguard the complete well-being of mind, body parts. 


However, in the way of research for health care modern Medical 
Science declares that the tiny cells are the units of life. These tiny 
cells breath, take food and excrete. Any disorder in the above three 
processes will invite diseases to the human body. So what can be 
done to prevent the entry of diseases into the human body? In this 
respect present Medical science is almost silent and it becomes a 
challenge to medical technology. Under such circumstances let us try 
to find out any break-through in our olden Indian Sanskrit Literature. 


In fact, after prosecuting several scientific studies on the utility 
of Sanskrit Learning modern scholars have considered ancient Sanskrit 
literature as a guiding source of intuitive knowledge for the well-being 
of mankind. It is worthwhile to note that Yoga Therapy, as a 
contribution of Sanskrit learning has been well accepted in the world, 
as a compliment to modern Medical Technology.’ 

Although ancient Indian Sages did not describe the cells as the 
units of life, yet they had experienced the preventive power of 
PRANAYAMA, Transcendental Meditation and other systems? of Yogic 





1. Some Research Scholars of modern Medical Science have made several studies 
on the application and effect of Yoga Therapy for healing different diseases like 
Bronchial Asthma, Diabetes, Hypertension, Cardio-vascular diseases like Anxiety 
neurosis. References in this regard are available in British Medical Journal (1987), 
Indian Journal of Medical Research (1982) and some Medical Theses related to 
the application of Yoga and relaxation Therapy through Transcendental 
Meditation. 

2. Other systems of Yogic Therapy like Yama, Niyama and Pratyahara are very 
useful to prevent disorder in mind, body and society. An analytical study with 
proper application of the above systems on different patients will enable us to 
know its benefits in preventing the sources of illness and in promoting positive 
health. CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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Theraphy which can prevent many diseases. This technique of Yoga 
for health care is beyond the concept of modern medical Technology. 
So the present physicians and patients have already experimented its 
wonderful effect in preventing and healing many dise; es. Thus it is 
needless to say that Patarjala Yoga Darsana can help modern men to 
meet the contemporary challenges to Medical Science. 


However, a brief scientific study of different ancient Sanskrit 
writings based on the holistic technique of Health Care may be helpful 
to understand about the contribution of Sanskrit Learning to face the 
contemporary challenges of modern medical Science. But the area of 
Sanskrit Learning related to Medical Technology is so vast that it is 
not easy to discuss every Sanskrit Text in detail within in a few 
pages. So in order to face the contemporary challenge to Medical 
Science, it is proposed here to throw some light on the holistic 
technique of health care on the basis of some relevant quotations 
collected from original Sanskrit Texts. 


Holistic Approach to the Techniques of Health Care as means for 
Facing the Contemporary Challenge of Medical Science. 


With a view to guiding mankind in maintaining a state of 
well-being or positive health Vyàsadeva has explained about the root 
cause of mental stress and ruin of human being on the basis of 
psychological experiment. His theoretical statement about the causes 
and remedies of mental disorder indicates that he had examined the 
harmful reaction of negative thoughts like anger, excitement, depres- 
sion and others. He had observed and explained this truth of Medical 


Science in Arjuna who was depressed before the beginning of the 
Kurukshetra war.’ 


1. Root cause of illness according to Vyasadeva: According to Vyasadeva excitement 
or depression is the root cause of illness. He could observe the psychological 
reaction of Depression Amor fae) in the mind of young hero Arjuna, who, 
in spite of his own potentiality, ability and academic chilvelrous strength could 
not take any positive step to set about the war immediately. The cause of his 
Depression was the strain on the mind produced due to stresses confronting 
his respected elders, revered GURUDEVA and his next of kins related to him 
by blood. 

So in order to guide mankind in the way of stress mangement and health care 
Vyāsadeva has recorded his findings about the physical and mental reactions 
of DepressiorcbroughkthecdéolowingndiaboguihyoS Pujdatvar USA 
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However, after finding out the root cause of ill health and 
ultimate ruin of life Indian sages had discovered several holistic 
techniques for preventing and reducing the sources of illness and 
promoting positive health, mental bliss and eternal peace. Scholars of 
the present day Medical Science has also realized the benefits of those 
holistic devices which can help in confronting the contemporary 
challenge to Medical Science. 





“FETT ATT HOT FAL IAAT 

dara vrac tart Fas WRT u 

arya WR À atA Tad | 

BIS Heard FRM aS ERE I 

qa weed sepa s À A: | 

AiR a agate faadtarfs aera 11” (rai, 128-30) 

Here, after thinking deeply about the apprehended post war consequences 
Arjuna becomes confused about his own duty and responsibility on the war 
field. He felt himself depressed due to unnecessary entry of negative thoughts 
into his mind. His face and inner part of his mouth became dry. His other 
body parts started to tremble. He felt imbalanced in his thinking (congnition), 
mood, affection and action (cognition). 

According to modern medical science healthy mood, positive thinking and right 
action are some of the basic aspects of good mental health. If the mood is 
delighted with a feeling of happiness then a cool wave may be circulated in 
the mind. But if it is irritated or excited or depressed with a feeling of anger 
or hopelessness or helplessness then a hot wave is circulated in the mind. This 
hot wave of angry mood becomes the cause of delusion or ignorance. When 
the thought process of mind is shrouded with the darkness of ignorance then 
its power of memory and co-ordination becomes disturbed and disorded. As a 
result mind becomes imbalanced. Thereafter it becomes confused to find out 
the right way of action. Again, confused thoughts lead to the loss of wisdom, 
wrong decision, harmful action and ultimately leading to culmination of life 
through gradual process. (See Bagavadgita Il. 63). 

However, as an extremely knowledgeable and analyst of human thinking under 
different circumstances, Vyasadeva could visualize the confused or imbalanced 


mental state of Arjuna. He could detect the symptoms of depression dae) 
in the activities of Arjuna. In fact, due to depression the hands of Arjuna 
started to tremble and his bow Gandia slept away from his hands. Such a 
feeling of Arjuna can be translated into the technical terms of Medical Science. 
The feeling of depression in the mind of Arjuna, according to Medical Science, 
are the signs and symptoms of mental illness, the root cause of which is 
nervousness in mind. Again, such a nervousness is caused by negative thoughts 


like sensual attachment (WT) and hatred ($8) according to Vyàsadeva. 
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Any challenge to Medical Science arises when modern medical 
Technology insufficient in preventing and eradicating any dreadful 
disease. In this respect light can be thrown on AIDS which has been 
considered as a challenge to the present Medical Tech ology. 

AIDS (Acquired Immune Deficiency Syndrome) is caused by 
virus. It leads to the loss of immunity against viral and bacterial 
infection which is naturally present in human body. The World Health 
Organization names it as HIV (Human Immuno-deficiency Virus). 





Thus it is proved from the above discussion that negative thoughts like 
intolerance, jealously, hatred, enmity, anger and other are the sources of both 
mental and physical sufferings. And Vyàsadeva, one of the ancient Indian 
Sanskrit Scholars could examine this truth of Medical Science. 
However, as an extremely knowledgeable and analyst of human thinking under 
different circumstances, Vyadsadeva could visualize the confused or imbalanced 
mental state of Arjuna. He could detect the symptoms of depression (faut) in 
the activities of Arjuna. In fact, due to depression the hands of Arjuna started 
to tremble and his bow Gandiva slipped away from his hands. Such a feeling 
of Arjuna can be translated into the technical terms of Medical Science. The 
feeling of depression in the mind of Arjuna, according to Medical Science, are 
the signs and symptoms of mental illness, the root cause of which is nervousness 
in mind. Again, such a nervousness is caused by negative thoughts like sensual 
attachment (TT) and hatred (38) according to Vyasadeva. 
However, anybody may be stressed or depressed as Arjuna felt due to the 
apprehended negative Consequences of the war, which had not started yet. 
Psychiatry branch of Medical Science, through several experiments, has proved 
that negative attitude of mind is the root cause of stress and strain, the 
continuous process of which causes excess secretion of hormone in the thyroid 
gland of human body. This excess hormone flows into the blood which carries 
the hormone to different target organs and systems of the body resulting in 
shivering, palpitation, frequent dryness of mouth, excessive sweating, easy 
fatigueability both physically and mentally. Moreover, when one becomes 
Stressed for comparatively longer period then physical and mental problems 
start functioning. As a result the function of mind and body becomes disorderly 
in due course and illness is felt in some body parts in different forms like 
indigestion, gastric problem and others. 
Thus it is proved from the above discussion that negative thoughts like intolernce, 
jealousy, hatred, enemity, anger and others are the sources of both mental and 
physical sufferings. And Vyasadeva, one of the ancient Indian Sanskrit scholars 
could examine this truth of Medical Science. 
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This diseases mainly spreads through sexual contacts and 
aberrant sexual practices like homo-sexuality and oral sex. The present 
Medical Science has not invented yet any powerful preventive device 
for its eradication. So modern man comes forward to consult the 
ancient Sanskrit Literature which can guide as a source of better 
device for prevention in a holistic way." 

According to the opinion of ancient Indian Sages one of the 
source of physical diseases is the uncontrolled desire or passion for 
sensual gratification (z^z4TWfW) and hatred (23).!Since AIDS is caused 
by sexual contact it can be prevented and controlled by following the 
technique of "Non- attachment" (faim) which has been explained 
in different ancient Sanskrit Texts. In this respect holistic technique 
of health care as discovered by Vyasadeva may be cited. He opines 
that one can attain a state of tranquillity (eternal bliss) or a positive 
aspect of health by enjoying any object through controlled and trained 
sense organs which must be free from sensual attachment (t) and 
hatred (&%:).? It means total control of sexual urges and practicing 
hygienic sexual gratification. Regular practice of Tranquillity (Sur) 





1. (a) arene Tate rre: wae aT: | 
STAM SATAN STAT STIS 01 (Ta ATS 3) 
(b) Patanjali has also considered sexual gratification and hatred as some of the 
aspects of suffering ( t 
So he says: “afas TTAN NETT: FAM: | (To Ao ,WTERIT- 2/ 3)" 
(c) Charaka, one of the exponents of ancient Indian Medical Science also opines 
that the delusion caused by deep sensual attachment between sense organ and 


their objects (TAPE: ATS) and exciting attribute ( ‘TINT are 
two different sources of both physical and mental disorders. So he Says: 
"ite oraret TT Br | 


FAT rest Aes VM: MATA: lI" (Ao Jo 32/34) 

According to him evil feelings in Mind not only cause mental illness but can 
create diseases in human body. He also opines that one of the causes of 
Tuberculosis disease (T.B.) is negative state of mind like feeling of sorrow and 
stress etc. which are the reactive consequences of jealousy, fear, anger and 
others, Thus he says: 

argent sta ater afl area eal area arid eae RMT 
Wate, Tet TT IET. Te: RETREAT |” (R HSTAA-G/ 2-20) 
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can manage the stress and strain. This is a best device to prevent 
AIDS and many other disorders in body and mind. 


In order to achieve tranquillity Patanjali has discovered a device 
of NON-ENEMITY which can protect any society as immunity against 
the danger of communal struggle or social unrest like unnecessary 
violence, strife, looting murder, rape etc. 


According to this technique an individual should cherish positive 
or healthy attitudes like friendship, kindness, happiness and 
aviodance, if he or she has to deal with the persons of different 
sections like rich (strong), poor (weak), saint and wicked in the society 
respectively.’ 

This wonderful holistic device cannot be compared with any 
modern medical Technology for suppressing the root cause of illness 
like negative thought. Moreover, it is also very beneficial technique 
for maintaining peace and bliss among the members of the society; 
because it acts as a preventive measure to control the social conflict 
and to develop friendly attitude which can promote social, mental 
and physical well-being. 

However, realizing the necessity of tranquillity for reducing 
physical strain, modern Medical Science also applies "tranquilliser 
injections" which can help to some extent in reducing the physical 
excitement for certain moments. But the holistic technique of 
tranquillity as prescribed by ancient Indian Sages, may be identified 
as a long-lasting preventive device for Health Care. In this respect 
Vyasadeva has also prescribed some spiritual techniques which can 
heal mental stress by applying them regularly. He suggests to remain 
unmoved or unshaken in spite of all the disturbances created by 
various desires in mind. So he says: 

‘iman mm: aA a 
am d faa RA E TAA st STATA 11 


It means that attainment of tranquillity is possible only on the 
part of a self-controlled person who remains unruffled or unmoved 
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even at the moment when all desires enter into his mind just like 
the ocean which being filled with outside waters, remains unruffled. 


In order to make the afore-said idea clear he again says: 
“ea ama: Gar Unis frame: | 
frat fege cw mieia ii” 
Here, it has been suggested that attainment of peace is possible 
on the part of that person (i) who has put off the flames of all desires 
from his mind; 


(ii) who remains non-attached or indifferent to mundane 
affinities; 


(iii) who regards nothing as his won (ff4":) and 

(iv) who is free from egoism (Magn). 

Thus, it is clearly understood that with a view to maintaining 
tranquillity or a state of well-being (positive health) one should practise 


(i) to give up the attitude for desires just like any young person gives 
up his childish attitude for joy; 


(ii) to remain non-attached with mundane affinities just like the 
water remains non-attached with the lotus leaf (WsW3fimTeTHI); 

(iii) to be well-equipped with non-egoism thinking himself as 
a servant who performs his duties without his own will but under 
the guidance of his master's will. 


However, the above holistic techniques of attaining peace and 
bliss may be considered as immunity against mental components like 
attachment and hatred (a: and 2&) and other negative thoughts. 


Most of the scholars in the field of Medical science agree with 
the opinion that all sorts of negative mental attitudes are detrimental 
to mental and physical health and personality development. So modern 
medical practioners also advise to behave friendly with the patient to 
make his mind free from stress; so that the concerned patient will 
feel relaxed from stress. In this respect our Vedic Sages seem to be 
more aware about the harmful reactions of negative attitudes in mood, 
thinking and action in Mind. So they used to pray to God to make 
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the mind free from anger, enemity and all other evil (negative) 
thoughts of mind.’ They also pray to God to make their mind and 
body pure; the indicative meaning of which is to enlighten and to 
make the subtle body and gross body free from micro-organisms like 
negative thoughts.” 

One of the holistic techniques of health care is to maintain 
peace in mind for which friendly attitude towards others is quite 
essential. Realizing the benefit of friendship in reducing stress and 
in promoting a sense of security and healthy social surroundings 
Vedic sages advise mankind to take resolution for developing friendly 
attitude towards all fellow beings. So they say: 


“FATE AAT Tatton eit MATS | 
fier agu migm 1” 
It means that “let me see all living beings with a friendly vision. 
Let us see each other with friendly eyes.” 


The purpose of developing friendship is to make the social 
surroundings secured and comforting. Because social security and a 
land helps its inhabitants to lead a peaceful, happy and healthy life. 
So ancient Indian Sages could realize the beneficial aspect of friendly 
attitude for promoting good mental health and social well-being. 


However, in addition to “friendly attitude" there are many 
other healthy attributes like SANTOSA or an attitude of contentment, 
APARIGAHA.* or non-acceptance and others which have been 


1. (a) So far a WS fms RTI | Ag AS TA BT TE I” (fo 30/3) 
It means that “Oh Sun God, kindly take away from us all sorts of evil elements 
or harmful thoughts which are the sources of sufferings. And please give us 
the pene favourable to our well-being." 

(b) &% SÀ aere gr STE AS TTT AST 

af afit AT À fer fr MATERA ETET Fo 3$ 3) 

2, So SH STI TS ST E ASG S: | STU ATS SEAT AMET |” Gir: RSR) 
It means that "Oh Blissful God, kindly make our life pure; so that our Subtle 
body (mind, conscience, Intellect etc.) and gross body (Jaag Beaute us 

: Wa *) will be free from the source of illness like evil thoughts 

which can be compared with mirco-organism. 

8. "da 36.22 


4. Aparigraha : Aprigraha or non- acceptance is one of the techniques of Yama in 
Astanga Yoga. cécarding: to«this lprineipletiahnecdssaty onii harmful thoughts 
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discovered by Patanjali for leading a sound and happy life. Proper 
application of his Yoga Therapy can guide mankind to prevent any 
type of disorder in mind, body and society. Scholars are of the opinion 
that the holistic techniques of Patanjala Yoga Dargana can heal pain 
and suffering in mind as well as body. It guides to relax the entire 
body developing strain out of external stresses and to cherish 
happiness and thereby it also acts as a preventive and as a curative 
tool to take care of stress, reduces strain experienced from moment 
to moment by human body and mind. 


It is worthwhile to note that Medical Research work on the 
application of Patanjala Yoga Dargana has proved that Sanskrit can 
contribute in infusing life with a new vigour and freshness in body, 
mind and society. 


In fact, if the modern technological Age need any help in facing 
the challenge to Medical Science it will not be out of place to knock 
at the doors of Atharva Veda, Caraka, SuSruta and others and it’s 
hands will be full with suitable intuitive knowledge which can enrich 
the so called modern medical Technology and solve the existing and 
apprehended suffering of mankind. 


Thus, we have observed through the above discussion that the 
techniques of Health care as found in Bhagavadgita, Patanjala Yoga 
Dar$ana and others can provide us with relevant and pertinent ideas 


should not be entertained or allowed by our conscious self to get into our mind, 
because unnessary thoughts usually create undesirable stress in individual mind 
resulting conflicts in a group or a society. But this technique, if practised, helps 
the aspirant to be able to avoid some sources of mental illness like negative 
thoughts. It helps to make the mind free from inner enemies like jealousy, 
greed, anger etc. 

Santoga: Santosa or the sense of contentment is another technique of Yoga 
Therapy. It can help in reducing the effect of WT: or feeling of desire for sensual 
attachment and 1: or the instinct of greed which are responsible for mental 
imbalance and illness in mind and body in due course. However, one can 
experience highest grade of happiness if the above two sources of illness can 
be managed or controlled. It is possible only by developing a sense of 
contentment in mind. So Patanjali has considered Contentment as a preventive 
system which can put off the flame of greed and can supply immense pleasure 
for promoting good mental health. Accordingly he says: “ a 
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about medical value of Sanskrit learning which can make the modern 
man confident to confront the contemporary challenges to the existing 
medical science. So, without ignoring various modern medical 
techniques of preventive and curative measures for positive health of 
mankind we should strengthen the existing techniques of health care 
by imbibing the vast intuitive knowledge plentifully available in the 
ancient Indian Sanskrit Literature which will supplement and 
compliment to modern Medical Science for promoting the state of 
complete well-being of mind, body and society. 
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Monuments on a gigantic scale are not seen in Kerala. Kerala, 
the beautious bountiful costal strip of lush greenery lies between sea 
and mountains. The temples of worship of this area deserve particular 
mention. The artists of Kerala have developed over centuries their 
own distinctive styles of architecture, sculpture and painting. It has 
contributed to the sum total of Dravidian arts in its own measure, 
rhythm and physiognomy. The works of art in Kerala executed by 
impermanent materials have perished utterly beyond all doubt. They 
exist in large numbers in the various parts of the country. Among 
them the temples are worth mentioning. They were designed and 
built by artists who acquired their skills by generations of practice in 
this branch of knowledge. 

Kerala has contributed substantially to the field of architecture. 
Sanskrit works like "Prayogamafijari' of Ravi (9h Century), Mayamata of 
Mayamuni (10th Century), ‘Isdnasivagurudevapadhati’ (11th Century), 
Tantrasamuccaya (15th Century), Vastuvidya of an anonymous author- 
ship and the Silparatna of Srikumara are some of the standards manuals 
on architecture. 


Sanskrit Texts 


Prayogamafjari of Ravi:-(PM) 

Prayogamanjari, by a Nampütiri bráhmin called Ravi is considered 
as one of the earliest Tantric texts from Kerala. His date has been 
assigned as 9th century AD. The work is also known as 
‘Saivadgamasiddhantasara’ 

The text is divided into 21 patala-s on different topics. Some of 
the patala-s are devoted to subjects relating to temple constructions. 
The Pradyota, written by Trivikrama in 15 century AD is a detailed 
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commentary on PM. The authoritativeness of the PM can be noticed 
from reference to it in the later works like IGP. 


Mayamata of Mayamuni 

Mayamata is an old work exclusively devoted to Indian 
architecture. It is assumed that the work could have been produced 
in the 10th century. In 36 chapters, the work deals with the various 
aspects of architecture including house-building, construction of 
villages, planning of palaces, towns and cities, laying of roads and 
installation of images of deities in temples. Mayamata has been used 
as an authority in many works such as the IGP and Silparatna. The 
text stands as a rare and fairly good temple of a medieval technical 
work. 


Iéanasivagurudevapaddhati (IGP) 


The IGP also known as Tantrapaddhati is written by Isanagivaguru 
in 11th century A.D. This work is an elaborate treatise dealing with 
different aspects of Tantra including the construction of temples and 
related matters. The work consists of 119 patala-s and 18,000 stanzas 
in various meters. The work is divided into four parts namely (1) 
Samanyapada (2) Mantrapada(3) Kriyāpāda and Yogapada. 


Tantrasamuccaya (TS) 


The TS, an elaborate treatise in 12 patala-s is a standard work 
on temple architecture and worship widely popular in Kerala. 
Narayana a Namputiri Brahmin of the Cennas family in Kerala is the 
author of this work called Keralatantra. He flourished as one of the 
‘eighteen and a half’ (Patinettarakavikal) poets in the court of the 
Zamorins of Calicut during the 15th century. 


The text deals with rituals connected with 7 important deities 
viz, Visnu, Siva, Sankaranarayana, Durga Subramanya, Ganapati and 
Sasta. Two works also attributed to Narayana of Cennas family, the 
Devalayacandriké and the Manusyálayacandrik. The Devalayacandrika is 


solely devoted to temple architecture and the other on the dwellings 
of man. 
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Manusyalayacandrika of Nilakantha (MC) 


This is a well known work by Nilankantha of Tirumangala who 
flourished after the period of the TS, i.e, after the 15th century A.D. 
The text is used as a reference manual by traditional carpenters of 
Kerala. The MC deals with the boundaries of the compound, the 
length and breadth of a house, different types of halls, the height 
of the basement, the pillars and so on are discussed in great detail. 
Expositors on the village, town and city testify to the deep knowledge 
and wide experience of the author. 


Vastuvidya 


The Vastuvidya, a Kerala work on household architecture, by 
an anonymous author, was published for the first time by T.Ganapati 
Sastri in the TSS in 1930. The text is divided into 16 chapters with 
a general picture of architecture with a special reference to Kerala. 
The topics dealt with in this text are measures, qualifications of the 
professionals required for the constructions, characteristics of the land, 
construction of wall and allied matters. The making of the 11 varities 
of tiles mentioned in this text needs special attention. 


Silparatna of Srikumara 


Silparatna is an encyclopeadic work by a Keralite scholar 
Srikumara on the subject of Silpasastra. From the colophon of Silparatna 
it is understood that the author worked under the patronage of king 
Devanarayana of Ambalapuzha in Travancore in the later part of the 
16th century A.D. Hence the date of the Silparatna has safely been 
assigned to this period. The text contains two parts, the first one of 
46 chapters deals with architecture and painting, the second part deals 
with sculpture and iconography in 35 chapters. 


The chapter sub-titled as gramadilaksanam is of unique importance 
as it explicitly deals with the planning of gardens, orchards etc. as 
essential components of an Indian village or town. The same chapter 
on village and town gives the different types of human habitations 
like Kakini, Vartana, Kheta, Kutila, Mangaia, Puram, Gramam, Mata. Then 
follows the Vinyasabheda on measurements, roads and in accordance 
with the laterceritexion Aasemanymapigsightstypesioofsvillages emerge— 
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the Dandaka, Svastika, Prastara, Prakirnaka, Nandyavarta, Paraga, Padmaka 
and Sripatisthita. 

Silparatna explains temples under the heading of Prasddalaksana, 
which is a new topic altogether in the treatment of temples. The 
work deals with temples in two places. The latter are treated the 
Dravidian Vimanas, the chief characteristics of which are the storeys 
from one to many (12 to 16). The work is quite unique in this respect 
that it covers the evolution and development of temple architecture 
up to the time this text was complied by the author. 


The text defines Prüsáda in quite a new manner. Prüsüda in the 
Hindu Temple is the child of Vedic altar. Silparatna gives altogether 
a new definition from the stand point of artistic sensibility or more 
correctly from the aesthetic point of view. 


Devüdinüm natānām ca yesu tamyataya citam 
Manarmsi ca prasidanti prasadastena kirtitah/ 


Then Srikumara defines the Vimana, the chief characteristics of 
which is the manifold techniques of measurements, this is an original 
contribution of this text. Then gives the details of measurements of 
heights, the number (1 to 2) and the different classes or varieties like 
Alpaprüsüda and Mahaprasada. Another interesting aspect of the work 
is the allotment of the different storeyed buildings to the different 
ranks of deities and royalties. The 12 storeyed buildings can be 
occupied by only the superior gods like Brahma, Visnu and Siva. 
Silparatna also defines in its own manner the three main styles of 
temple architecture Nagara, Dravida and Vesara. 


Nagara, Dravida and Vesara 


Silparatna defines Nügara as Quadrangular (Yugdsra) from the 
bottom to the Sikhara. Dravida is a temple of hexagonal (sadasra) or 


octagonal (vasvasra) sikhara and Vesara is of circular (Vrtta) or elliptical 
(urttatmaka) sikhara. i 


The South Indian Silpa texts generally assign the Nāgara temples 
to the country from the Himalayas to the Vindhyas. Vesara from the 
Vindhyas to the river Krihna and Dravida from Krishna to Kanyakumari. 
The Silparatna also supports this view with the remarks that Vesara 
is located between Agastyacand MindljavbovevalioSilwaratna expresses 
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the idea that all the styles are prevalent in all the regions ‘Sarvam 
sarvadesesu’ . 
The author of Silparatna observes that the land between the 


Himalayas and the Vindhyas is Süttvika in character and the Nagara 
style originated in the Sdttvika land itself. 


The text quotes two dissimilar opinions of the Acaryas of 
Vastusdstra regarding the origin of the Dravida style. According to one 
school the Dravida style is Nrpa in character and the Dravida land is 
Rajas in nature. The other school holds that Dravida cannot be confined 
to the south. 


The position of Vesara style described in the Silpasastra-s is a 
little complicated. The Silparatna mentions Vesara as southern style of 
temple architecture. Some thinkers of Silpasüstra maintained that it 
flourished in the land exceeding from river Krishna to Kanyakumari 
in the south. 


Another important contribution of Silparatna to the field of art 
is painting. Citralaksana is the 46th chapter of the first part of Silparatna. 
From its inclusion at the end of a volume that chiefly deals with 
Vastuvidya, it seems that painting has been discussed here as a subject 
related to architecture. This dependence of painting on architecture 
is clearly noted in the very first verse of Citralaksana. It states that 
“All palaces and gateways should be decorated with paintings to 
enchance their beauty". 


The Citralakáana section of the Silparatna, deals with the definition 
of painting, suitable themes for painting, preparation and application 
of plaster on the wall, names of primary colours, preparation of yellow 
and black pigments, preparation and description of brushes, various 
pictorial effects, mixed colours and the two types of painting not 
done on the wall. 


The second part of Silparatna deals with the different materials 
for images and their collections and description of 18 kinds of 
Lirngamürti-s. Then it explains the making of images of different deities 
Vaisnava, Sakta etc. The last five chapters which seem to be a 
continuation of the first part deals with the human dwellings, water 
reservoirs, housekold«ifuamiturenetcoisitized by S3 Foundation USA 


352 Proceedings of World Sanskrit Conference 


Altogether, the Silparatna deals with almost all the subjects 
related to temple construction, right from the selection of the place 
to the construction, installation of the images and the mode of worship. 
Temple, according to the author, is not a mere centre for worship 
but a magnificent piece of art which can attract and please the eyes 
and hearts of both the devotees and spectators. 


Peculiarities of Kerala Architecture 


The famous places of worship such as, Vaikom, Ettumannor, 
Cottanikkara, Trissur, Guruvayoor show grandeur of temple architec- 
ture in Kerala. 


‘The typical indigenous temple of Kerala can be clearly identified 
by its characteristic structure which distinguishes it from the temples 
in other parts of India. The gigantic construction and imposing 
Gopura-s which mark the temples in the other part of south India are 
conspicuous by their absence in Kerala. The characteristic Kerala temple 
consists of the Sanctum sancturium (garbhagrha) which is usually 
circular (vrtta) in shape but some times square (caturasra) or rectangular 
(caturasradirgha) with a conical or pyramidal roof (Sikhara) crowned by 
a crest, Stupika. The idol is installed within this Garbhagrha on a 
pedestal (Pitha)’’. 


The Kuttambalam or the theatre hall is very peculiar to the 
temples of Kerala. This is usually located either as part of the cloister 
circuit, on the southeast corner facing north or as a separate hall 
located outside the innermost Prakara and facing either west, that is 
in to the temple or north. This multiple pillared hall is much more 
impressive than the Namaskara Mandapam in general size and elvations, 
stature and has massive stone plinth, but does not usually have a 
false ceiling. It is certainly much more functional and secular in 
character and avoids any sectarian embellishment. 


The immediate attention of a person who visits Kerala for the 
first time is impressed by 'dormers' or vertical windows on the roofs 
of buildings. Primarily intended for admitting light and effective 
ventilation, these dormers are also works of art. In addition to being 
tilted from the vertical, they enclose the most intricate and delicate 
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a fine picture with large compound, with open porches, all with 
provision to receive light and fresh air. The grounds are planted with 
permanent sources of water for bathing, washing clothes and drinking. 
Taking all these into consideration one could say that the Kerala 
dwellings are among the finest examples of domestic garden 
architecture in all over India. The palaces of Kerala too are well known 
and acclaimed products of majestic architecture. 


Tradition in Kerala Architecture 


Uliyannur Perumatchan and the schools of Ramanallor, 
Tamaranellur are some of the known architects of Kerala. The family 
of Kanippayyoor deserves special mention in this context for their 
great contribution to the field. Their publications on the subject and 
translations from Sanskrit to Malayalam are worth mentioning. The 
TS, MC in Sanskrit, Grhanirmanapaddhati, Kettitangal and Silpabhasha in 
Malayalam are some of their well known titles. Recently, this family 
had started a research institution in Kunnamkulam to popularise the 
traditional Tantra and Vdstuvidya of Kerala. The Tantra Vidya Pitha 
at Alwaye is also to be mentioned in this context. 


Conclusion 

The Kerala architecture mainly deals with the varied types of 
the residences of man and that of God. The Silparatna is an 
encyelopeadic compendium on the above subject. In addition to 
architecture it deals with painting, sculpture, iconography, planning 
and construction of towns, villages and gardens. The varied types of 
Prüsüda and Vimüna and this designing and construction are new topics 
dealt within the Silparatna. 

One notable peculiarity of Kerala's architecture is that it avoides 
sectarian embellishments. Altogether, the architectural monuments of 
Kerala are majestic in appearance maintaining artistic sensibility and 
asethetic delight. 
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Education in Ancient Kerala : An Epigraphical 
Study 


E.V. Reghu 
We did maag 
Ranana 
m fatgarag |S yia: gia: yi: ut 

The history of education in India starts from the Vedic period 
as the Rgveda represents the earliest stage. When we refer to the 
Rgveda we come across the words like Guru, Acdrya, Sisya, Antevāsin 
etc. which were related to education. Western scholars like Max Muller 
and others think that “there is no direct mention of education in the 
Rgveda.* Kunjuni Raja quotes the 5th mantra of the 103rd Adhydya of 
the 7th Mandala (Yadesamanyo anyasya vàcari Saktasyeva vadati Siksamanah). 
This mantra throws light on Svadhaya."...The study of the recitation 
of the Vedic texts from a teacher must have been the most important 
aspect of the study of what is presecribed for one's own study.'? 
This was the condition in India in the Vedic age. Unfortunately, we 
are completely ignorant about the history of Kerala in the Vedic 
period. 

A detailed study of Sangam literature may help us to derive 
the history of ancient Kerala. "Education was universal in Kerala and 
there was a high level of literacy during the Sangam epoch.’* The 
Sagam literature gives details of several Kerala poets. Ammiuvanar, 
Itaikkatanar, Nambakatt llankananár, Uvarkkannür Pulankiranar, 
1. Education in Ancient India, Lecture series-1, C.Kunjuni Raja, Cesmo Publications, 

1992, p.56 
2. ibid, p.37 
3. Studies in Kerala History, Ernakulam, Tr.by K.Ramachandran Nair, p.267 
( 355 ) 


CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


356 Proceedings of World Sanskrit Conference 
Dee MM E MEER M RT T ————— 


Khütallür Kizàr, Otalantaiyar etc. are among them. 'The Selected Poenis 
of 2000 years'Ed. by Vettom. Many naming about 50 poets among 
whom 5 poetesses are also mentioned. This shows that female 
education was not neglected in those days. Moreover, Puranànüru 
takes account of some poetesses by name who belong to castes now 
considered inferior. We are not able to say anything more as the 
reliable records are very scant. 


According to K.P.Padmanabha Menon the education became 
monopoly of the higher classes of the society during the time of 
Nampütiri dominance. Women and the low castes slowly lost their 
right to education. For him the Nampütiri dominant period starts 
from 11th C. A.D. to 16th C. A.D. Mahakavi Ullür in his ‘Kerala Sahitya 
Caritram' states that the Nampütris were getting empowered from 9th 
C. A.D. onwards. But llamkujam is of the opinion that the records 
show the decine of a powerful government in Kerala and the Kerala 
culture took shape apart from the common Dravida culture in 11th 
C. only.* Then he comments that "Ullür also pointed out the same" 
and he agrees that slowly the Nampütris were being uplifted to the 
higher levels. The inscriptions of Trkkotittanam temple mention the 
custom of reading Mavarata (Mahabharata) in temples. Scholars were 
assigned to teach others and to expound Smrti and Puranas to the 
public. They were known as Mavürata Pattas. They were employed 
for a particular period and were not employed by heredity. 


All cultural activities were centred at temples. Educational 
Institutions like schools and colleges were functioning in the temples. 
Intensive study groups known as édla-s or Cála-s in general also existed 
in Selected temples. Kantalür Sala, Patthivapuram Sala, Müzikkulam Sala 
are the most famous among them. Tiruvalla Sala, Sri Vallabha Perumcala 
etc. are also mentioned in some inscriptions. Süla-s were meant only 
for Nampütiris. Scholars are of different opinions on this issue. 
K.P.Padmanabha Menon and some modern scholars like Dr. Rajan 
Gurukkal contribute to this view. llamukulam stated that "there are 
evidences to say that Patthivapuram Sala was established for Nampitiris 
only. But there are no such evidences to say that Tiruvalla Sala and 
1. ibid 
Des wastes 
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Sri Vallabha Perum Cala were also in the same condition. The food 
expenses for midday feeding of students is recorded in Tiruvalla 
Inscniption. It shows about thousands of students were studying in 
this institution. The Nampütiri population was only about twenty 
percent at that time. So it may be assumed that there were students 
from other castes also.! 


Sdla-s of Kerala were resembling the Khatikas of other South 
Indian states. Two aspects of learning were there among the 
Nampütiris. The study of religious texts like Vedas, Vedangas, etc. 
and the study of martial arts. The Parthvpuram Ceppet gives a small 
description of its rule and regulations. Sala was only for higher studies. 
Admission was restricted only for the certificate (Paficakkam) holders 
in the field of Vedas and Sastras.2 Total 95 'Kalam's (seats) are 
mentioned and they were divided as follows- 


Pakaziya Caranakkar 45 
Taittiriya Caranakkar 36 
Talavakara Caranakkar 14 


Vedic students were called Patta-s and the students of martial 
arts were called Catta-s. The infrastructure for these Sdla-s were 
generously provided by the then rulers. These Sdla-s were getting 
endowments from the ruler. Sri Vallabha, the Pandya King, who ruled 
up to 862 A.D. founded Sri Vallabha Permucüla at Kanyakumari. This 
was renamed by Rajaraja Cola and was known as “Sri Vallabha 
Perumcdlayana Rajaraja Perumcüla."? We can make out from the 
inscriptions of Rajadhiraja and Rajendra II that there was a special 
attention of these rulers on the day to day affairs of this Sala. 
Müzikkulam Sala, Tiruvalla Sala and Tiruvalla Sala were getting special 
endowments from Kizsalanattu Maluvakkon and Milayil Nayatiyar. 
These endownments were called Salabhoga-s. Food and other expenses 
of the students were met from the revenue of these endowments. 


There were limitations of the seats in Tiruvalla Sala. Details of 
food expenses given in the inscription* show that hundreds of 


1. ibid, p.36 
2. ibid, p.39-40 


3. Travancore Archae S iogical, penes, xoa. p62, by S3 Foundation USA. 
4. T.A.S., Vol.II, P.173 
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residential students were studying there. Kantalür Sala is mentioned 
in about 30 inscriptions.’ The importance of this Sala can RE assumed 
by this. According to the inscription of Karunantatakkan the rules 
and regulations of this Sala were followed by the Parthivapuram Sala 
also. Yet we cannot find the exact location of this Sala. It was well 
known by the name ‘Daskssina Nalanda’. Sala-s were converted into 
military academies during the Chera-Chola war and as an after effect, 
these Sala-s lost their importance as academic institutions. The Chola 
Kings like Rajaraja and Rajendra are mentioned as the destroyers of 
Kalam at Kantalür. By this time Salas like Talakkulam and 
Karakandiévaram were established? Every time the Cholas attacked 
the Cheras they only destroyed Séla-s but imposed restriction to 
minimise admission in the Sdéla-s. This continued for centuries. 


"Next to the Brahmins, Devadasis got the best type of 
eduation", as was observed in "Studies in Kerala History". "During 
the Kulasekhara epoch female education came to be restricted to 
Devadasis....Their syllabus was very tough and it consisted of music, 
dancing, painting, literature etc".* 


Primary education was not neglected for any section of society. 
Writing and arithmetic were taught in the first stage. Puranas, liteature, 
Vaidya, Ganita, Jyotisa etc. were also learnt by the students. This was 
done in both the residential and non-residential modes. This apart, 
selected ancient house-holds continued their edcational enterprise at 
home in such fields as Carpentry, Medicine, Astrology, and Martial 
Arts. Even the so-called backward communities were also proficient 
in their respective branches of study due to the system of hereditary 
domestic education. Kavya-s were for the second level. Kavya-s like 
Sri Ramodanta, Ramodanta, Raghuvamsa, Amarakosa and some Alanküra 
texts were studied at this level. All these studies were carried out 
independently amongst different sects. 


Sastra-s like Mimamsa, Vyakarana etc. were well studied in Kerala. 
Kerala is known for its Mimürisz tradition. Payyür and Melputtüu 
families were famous for this school. Niattiya Mangalam, 
Elankulam, p.50 
T.A.S, Voll, p.6 
T.A.S., Vol.III, p.203, 206 
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Cuntaykamannu, Cokiram, Attupuram, Tamaracceri, Nenmeni etc. 
were quoted as Bhatta Mimamsa places by llamkulam in his essay. 
Kizaviti, Vellannallür, Bhaskara, Tittappalli, Cazikkat, Palakkat, 
Palakkat were quoted as Prdbhdkara Mimamsa places. The study of 
Vyükarama was compulsory in Péthasdla-s. Kantaraman, Pulikkizu, 
Vezapparampu, Purakkitannakam, Tattamangalam, Pallippuram etc. 
are quoted in this regard. 


Though Kerala Nampütiris were famous for Pūrva Mimamsa 
Uttara Mimarisa (Vedanta) was also important among them. Adi Sankara 
hails from this tradition. He propagated Advaita Vedanta. 


Many hereditary Vaidya-s in some specialised fields like 
Visacikitsa, Bülacikitsà etc. were famous. Treatment was given to the 
wounded soldiers by some Kalari Aéans who were employed by the 
king. Their places were considered as the military academies. 


Thus epigraphical sources shed a great deai of light on several 
aspects of ancient Indian education. There is a great need for a 
scientific and sustained study of ancient inscriptions in Kerala to trace 
the peculiarities and specialities of this area and also to contribute 
towards the central Indian Theme of unity in diversity. To conclude, 
the main themes of ancient Kerala education as gathered in this small 
paper may be listed out as follows—antiquity of ancient Indian 
education, the cultural imprints of the Sangam age, patron of female 
education and the education of backward classes, alternative and 
house-hold educative systems, the role of temples, Saüli-s and Cülà-s 
etc. The extent and varieties of the life centered educational devices 
of ancient India in this part is indeed very impressive and educative. 
We need to probe further and gather more information for a better 
understanding and appreciation of our past. 
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Bhaskara’s Mathematics in Present Day Context 


Smt. Sita Sundar Ram 


The genius of Bhaskara is such as Mathematics has been made 
a playful subject. People who are allergic to Mathematics will find it 
much simpler and easier if taught through Bhaskaras’ methods. I have 
been capitvated by the mathodology of Bhaskara, and as a teacher 
dealing with young children, I feel that our education system could 
inroduce these methods into our curriculum. 


With this end in view I have prepared my paper on some basic 
principles of arithmetic like addition, subtraction, Square, suqare root, 
etc. An example for some of these is taken up here for demonstration. 


Square : To find the square of a number, one of the methods 
given by Bhàskara, reads thus : 


‘AmaE: set enre afr eife an i 
"The product of the sum and difference of the number and an 
assumed quantity, added to square of assumed quantity is the 
square"(Tr. Colebrooke). 
Let the number be 201 we can assume a quantity 1. 
(30141) (301-1)+12 


= (302 X 300) + 1 = 90601 which is the square of 301. 
Square root: Let us wo 


tk out the square root of a number, b 
Bhaskaras’ methods as well a d 


S by modern method. 


of the odd digit the square number, 
ubsequent even digit, and subtracting 
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the square of the quotient from the next even spce, note in a line the double 
of the quotient. Repeat the process until all digits are exhausted” (Tr. 
Colebrooke). 


BHASKARAS’ METHOD MODERN METHOD 
1? 15129 (123) 1 15129 (123) 
1 1 
2 5 22 51 
4 44 
22 11 243 729 
4 729 
10x22 0 
72 
32 09 
9 
0 


What is the advantage of Bhaskara’s method over the new one? 
Instead of bringing down two numbers at a time, we bring down 1 
number at a time as we do in long division. 


Cube Root : Nowadays students are not taught any method to 
find the cube root of a number. If it is a cube of a non-prime number, 
the cube root can be found out by factorisation method. But what if 
it is the cube of a prime number? Bhàskara gives a simple method 
to find it. 

et TAMA & TATA Wert FATT | 

T Joe Teen Hen fea care feme uet q il 
eredi xm arpa freti erre AAA HTT | 
Wi Were Tae Usa: VACATE: JAFE II 

"The first digit is a cube's plae and the two next, uncubic and again, 
the rest in like manner. From the last cubic place take the nearest cube, and 
set down its root apart. By thrice the square of the root divide the mext 
(uncubic) place and note the quotient in a line (with the quantity before 


;C-0. JK Sanskrit Academy, Jammmu, Digitized by S3 Foundation USA Ju 
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and its cube from the succeeding one. Thus the line is the root of cube". 
(Tr. Colebrooke). 


T 1860867 (123) 
1 
3.1 8 
6 
9i? 26 
12 
23 140 
8 
eri? 1328 
1296 
O12 9290926 
324 
3 2 
27 
0 


Bhaskara has divided the whole of arithmetic section into whole 
numbers and fractions. He says all the operations like addition, 
subtraction, etc. applicable to whole numbers are also applicable to 
fractions. In Sanskrit they are called f and aft 

Simple addition and multiplication of fractions: 


This has been explained by Bhaskara quite ingeniously and 
beautifully. 


Saeg HAT TAU ANT AiR AT | 
Tai: XS EX AA UTS A TITS ii 
TRIER a fret Raise g IS APT | 
Bhaskaracharya gives an interesting example to illustrate 
addition, then subtraction and then addition cum subtraction. 
afm: Taxes: a stead steer: Steet aT | 
sinh 5 Erstes sere AEST B CIC stre IEI DA IDA USA 
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ad treir efie ep wei: vett: | 
Hea Cred ae ater atte ate ed ais I 


“How much is a quarter added to its third part with half of the sum, 
and how much are two thirds lessened by one-eighth of them and then 
diminished by 3/7 of the residue, tell me likewise how much half less its 
eighth part added to nine-sevenths of the residue is, if thou be skilled dear 
woman, in fractional increase and decrease". (Tr. Colebrooke). 


I line : 1xd+nxdtn 
4 d d 
1 x (3+1) x 241 = 12 = 1 
f 3 2 24 2 
II line : 2 x d-n x d-n = 2 x 8-1 x 7-3 
3 desea 
x7x4= 56=1 
8 7 56x3 3 
x d-n x dtn = 1 x 8-1 x 947 
dd287 
1x 7x 16 = 112 =1 
287 112 
Linear Equation (solved arithmatically) : After teaching the 
basic operations in whole numbers, and fractions the Acharya 
introduces us to simple linear equations. How easily he explains it. 
dd TU, Wise at ye, we mimi 
aut vei, ei seul, Gale gee fern I 
amr CAMA I ATTA EAT BE | 
aiy: q afpera facts EA II 
“To investigate a quantity, one being given, make the divisor a 
multiplicator, the multiplicator a divisor, the square, a root and the root a 
square; turn negative into positive, positive into negative; if quantity is to 
be increased or „diminished its own proportionate part, let the lower 


emy, 4mmmu. Digitized by S3 Foundation 
denominator being increased or diminished by its numerator, become the , 
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(conected) denominator, and the numerator remain unchanged; and then 
proceed as before" (Tr. Colebrooke). 

It is simply called the rule of inversion. All the operations like 
addition, subtraction, etc are done in the reverse order. 


aaan: vereint: ur. 
vazigm faan: ét fa wmm | 
TASET d wr Suis zi ae, 

d ufi fe fe agfa fant ami farcirafesamt t 


Find the number x3+3/4th of product, divided by 7, reduced 
by 1/3 of quotient, then squared and subtracted by 52, square root 
of remainder extracted, added by 8, and divided by 10, gives the 
answer 2. 


Method : Starting from 2, 

2x10 = 20; 20-8=12; 12x12- 144, 144452 = 196; 

196 = 14; 14 x d = 14 x 3 = 21; 21 x 7 = 147; 

den 2 
147 x d = 147 x 4 = 84; 84 3 = 28 Ans 
din 7 

Quadratic Equation involving square roots and fractions (solved 

arittmetically: The most beautiful examples are given by 


Bhaskaracharya to solve quadratic equations. He gives solutions 


without using the unknown x. He gives a purely mathematical 
solution. 


Tree IAEA UT: qUET FATT TMAH | 
Yet Tones ae fast iip wirgufsr. i 
Fel AFATE UM: Web APTA SIG NFAT | 
gyi TA HER a Aa TET Eee UAT: il 
"The sum or difference of a quantity and of a multiple of its square 
root being given, the square of half the coefficient is added to the given 


number, and the square root of their sum is extracted; that root with half 


the coefficient added to or subtracted being squared gives the answer” (Tr. 
Colebrooke) CC-0. JK Sanskrit Academy, Jammmu. Digitized by $3 Foundation USA : 
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The example given by Bhaskara is the following enchanting 


verse. 
TA | Tere ETA Ua AR Pere T AT TTT | 
Hay hihi RAe h Me Set AS MAPAIT |i 


“One pair of a flock of geese sporting in the water saw seven times 
the half of sugare root of them proceeding to the shore. Tell me, dear girl, 
the number in the flock." (Tr. Colebrooke). 


7 is the Wc coeff., given is 2. $4. 


2 D 
10f727;7249;49 4 2 2 815 
2 2 49 49916 16 16 


97+9 = 16; 16 = 4; 4? = 16 the Answer. 
4-4 4 4 4 


Bhaskaracharya solves these problems of Algebra using Arith- 
metic. In a spearate book called Bijaganita he has introduced and dealt 
with Algebra. 


Conclusion : From the above presentation, it will be realised, 
as that we as Indians are not aware of our own legacies. Dr. V. 
Raghvan in an article on Sanskrit Education in India, records the fact 
that in 1835 there were 100,000 indigenous Schools in Bengal teaching 
all the Sàstras in our own traditional way. When and how did we 
lose it? With the advent of the educational system introduced by Lord 
Macaulay we seem to have lost touch with the native genius. 


Another important feature of Indian Mathematics that has been 
pointed out to me by a Senior Maths. Professor of Chennai is that 
these simple methods of Bhàskara would be much suitable in 
Computers in preparing algorithms for programs since thse methods 
are cryptic saving space and time. 


Therefore, I am of the opinion that these simple methods which 
have come down to us through centuries should be taught even at 


primary school level so that students imbibe these simple tools of 
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Influence of Nydya System on the Advaitavedanta 


Dr. S.Revathy, 


Defining the nature of the influence of Buddhist idealism of 
Advaita Dr. Murti Observes : 

Influence does not necessarily mean the acceptance or borrowing 
of doctrines. That, too, is influence which stimulates the system of 
thought to modify, revise or even re-affirm the original standpoints. 


We should have no hesitation in endorsing this viewpoint as 
far as the influence of Nydya system on Advaita Vedanta too, is 
concerned. The contribution of Nydya Vaisesika systems towards the 
development of other schools of Indian philosophy in general and to 
Advaita Vedanta in particular has been enormous. The contribution of 
this system can be identified as being two fold. One is the formulation 
of the concepts related to the various categories, means of knowledge 
and also innumerable properties. The other one is the peculiar 
terminology, the hall marks of which are precision, brevity and 
exactness in expression. Although the Advaitins differ from and also 
vehemently criticize the stand of the Nydya Vairsikas on almost all the 
important philosophical issues, yet one cannot so easily overlook the 
influence which the Nyaya Vaisesika system has exercised upon Advaitic 
writings. 

Before descending into details it is essential to outline a brief 
summary of the Nyaya Vaisesika system. The Nyaya Süstra is referred 
to as the Pramana Sastra or the Science of Epistemology, as it is chiefly 
concerned with valid knowledge and its sources. The two systems of 
Nyāya and Vaiśeşika, although independent in origin, came to be 
synthesized at a later period. The Vaisesika-s laid emphasis on the 
metaphysical aspects, but the Naiyayika-s shifted it to the epistemologi- 


1. See Indian Philosophical Annual ‘Vedanta and Buddhism! by T.M.P.Mah 


3 d .p. 
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cal side. The Vaisesikas adopted a categoristic method which was 
characterized by enumeration and classification (uddesa and vibhaga), 
definition (laksana) and careful investigation and discussion (pariksa). 
But the Naiyayika-s put forth the epistemological method which deals 
only with the four instruments of valid cognition. According to 
Vatsyayana the term Nydya itself means of valid knowledge. The term 
Nydya stands for argument and the system that treats of arguments 
more thoroughly than others is known as the Nyàya System. 


Beginning with the Nyaya Sütra of Gautama and ending with 
the Tatparya tika parisuddhi by Udayana, and also Jayanta Bhatta's Nyàya 
mafjari the old or the pracina phase of the history of the Nydya came 
to an end. The new or the Navya phase commenced about the 12th 
century with the Tattvacintamani of Gangesa of 1200 A.D. About him 
Hiriyanna writes: 


In Gangesa, it has been said, the logic of the Nyaya attains its 
final shape. The study of the system as representing an independent 
philosophic doctrine thereafter declines. But what was lost in one 
direction was gained in another, for the new Nyaya influenced all the 
other schools of philosophy. It helped especially the cultivation of 
precision of thought as well as in expression.! 


The advaitic writers who flourished during and after Gangesa, 
adopted the language and techniques by the Nyaya Philosophers and 
criticized, some of the categories of the Nyaya Vaisesika system, while 
the Advaitic writers accepted the language of Navyanyaya to attain 
precision and perfection in their system, they were not in full 
agreement with whatever the Naiyayika-s admitted. This paper seeks 
to give an overview of the influence that Nyaya School exerted upon 
the Advaitin-s. 


(i) The classification of the categories into seven as six positive 
entities and the other a negative one by the Nyaya School is not all 
accepted by the Advaitin-s. On the other hand they admit only two 
categories, namely, drk and drsya. Brahman the Supreme reality belongs 
to the first category, while Maya and its product, the world, Isvara 
and jiva fall under the second. The positive entities such as Universal, 


1. Outlines of Indian, RhilasophusaMy, Tinya Raikes: Motilal, Banarsidass. 
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(Sümünya), particularity (visesa)and the relation of inherence (samavaya) 
are all external for the Nydya school. Since Brahman alone is eternal 
according to Advaita, there is no room for accepting these three. 
Advaitin-s, however, take these as loan words in order to clarify certain 
basic issues. For example, when the Nyaya School admits that the 
universal ‘potness’ comes within the range of perception through the 
relation called sarıyukta samavaya, by the sense of sight, the advaitins 
emphatically deny this and say that the experience and the 
corresponding expression, ‘This is pot’ is valid only in proving the 
existence of potness but not of its being an universal too.’ 


(ii) At the same time while discussing the import of the words 
as to whether it is Jāti or the universal or the Vyakti or the individual 
or ákrti or the configuration the Advaitin-s refer to Jati as the primary 
import of every word. Here in Advaitincs merely borrow the word 
Jati and uses the expression Jati to mean potness etc. But it does not 
have the connotation in which Naiyayika-s use it. 


(iii) Fhe Advaitins accept anirvacaniyakhyati in explaining er- 
roneous congnition. That is, the silver that appears in a shell is 
indeterminably created at times it is perceived. There arises the 
question, that the sublating cognition would not assume the form 
‘This is not silver’ na idam rajatam as the negative particle nañ that is 
prefixed to this element would stand for the absence of this element 
identified with silver in the three divisions of time past, present and 
future. On the contrary, silver has appeared there prior to the rise 
of the sublating cognition. In order to account for this experience, 
the Naiyayikas would say that the sublating cognition would only 
assume the form ‘Now this is not silver’. The implication of this is 
that prior to their cognition silver appeared in the shell earlier. The 
Advaitins explain this by saying that it is true that silver is negated 
in the shell subsequent to the knowledge of the true nature of the 
substratum. But it is not silver as such that is negated. When then? 
The advaitins say that it is silver associated with the empirical reality 
(laukikaparamarthikatvavacchinnarajata) that is negated in the shell, and 
this would imply the apparent real status of the silver which possesses 


1. Vedanta Pariphasa pp-44-45, of Dharmarájadhvarindra with the commentary of 
Pancanana Bhattacarya, Calcutta, mu. Digitized by S3 Foundation USA 
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only präātibhasikatva. Thus the negation of empirical real silver in shell 
silver amounts to admitting vyadhikaranüdhürmavacchinnübhüva. This is 
treated as Kevalanvayi by some Naiyayaika-s. Others do not accept this. 
But in asmuchas this explanation goes on, the Advaitins are taken to 
be accepting this kind of abhdva.! Thus we find the influence of the 
Nydya School upon the Advaitins in this explanation. 


(iv) Another important instance where the Advaitins adopt the 
mode of interpretation given by the Naiyáyikas is with regard to the 
concept of avidya nivrtti. According to Advaita, the soul which by 
being overpowered by its limiting adjunct, namely, avidyaà and its 
product mind falsely identifies itself with mind and undergoes 
transformation. The latter consists in being an agent, experiment and 
a knower. The cause of the false relation of mind of the soul is avidya. 
When this relation is removed by the removal of avidyd-its cause, the 
soul will cease to be a soul. It would remain as pure consciousness 
which is termed ÁAtman and which is not different from Brahman - 
the pure consciousness. And this is liberation. Hence it is stated 
'Atman is non-different from Brahman; and to be Brahman is liberation'. 
The removal of avidya is explained by the Advaitin in four different 
ways (i) it is identical with Brahman-Atman (ii) it is different from 
Brahman-Atman, and yet it is not anirvacaniya but a fifth kind (paricama- 
prakára (iii) it is different from Brhaman-Atman and it is anirvacaniya, 
but is only momentary (iv) it is identical with direct experience of 
Brhaman. 

We shall first take up the fourth view and then go to the third 
to give clear picture of the impact of the Nydya views on the Advaitic 
thought. When it is said that avidyanivrtti is identical with the direct 
experience of Brhaman, the latter is to be known as the annihilating 
factor of avidyd. Apart from the rise of the annihilating factor, it is 
unintelligible to hold anything like the annihilation of a thing. This 
is analogous to the removal of darkness. The Naiydyikas also must 
subscribe to such a view. We shall explain this as follows : 

Of the several causes that contribute to the origination of a pot 


the most important cause is the antecedent non-existence of the pot 
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(ghata-pragabhava). So accounting to the Nydya school, pot is the effect 
of its prior non-existence. That school further holds that pot which 
is created is of the nature of the annihilation of its prior-non-existence. 
Ghata is ghatapragabhavakarya; and it is admitted to be of the nature 
of ghatapragabhavadhvamisa. Similarly, jfidna is only mental state. Mind 
is an effect of avidya. Hence the mental state which is jñāna is also 
the effect of avidyd-jndna is thus avidya-karya; and it is intelligible to 
hold that it is of the nature of avidyanivrtti.! 

(v) Avidyanivrtti which is indeterminable is anirvacaniya but it is 
momentary - this is the view of Advaitavidyacarya an Advaitin, of the 
15th Century. If it is anirvacaniya it would require the presence of 
avidya and there would arise the contingency of non-release. By a 
close analysis of the concept of nivrtti or dhvarisa or destruction on 
the analogy of the concept of utpatti or origination, he concludes 
that dhvamsa is only a positive change present in an object during 
the last moment of its existence. An object (say) pot at the first instant 
of its origination is referred to in the expression ‘The pot is originated 
(ghatah utpadyate). This involves reference to the present tense suffix 
(te). Subsequently the same pot is referred to as ‘The pot was 
originated (ghatah utpannah) which involves past tense suffix (kta). Thus 
the use of present and past tense suffixes, with regard to the first 
and the subsequent moments of the origination is only momentary. 
Otherwise in the subsequent moment also we may use present tense 
suffix. But this is not the case. Similarly, destruction also is known 
to be a positive change and momentary from the usages with regard 
to the destruction of pot in the first and the subsequent moments in 
the expressions ‘The pot is being destroyed, and ‘The pot was 
destroyed’. Extending this line of argument Advaitavidyacirya states 
the avidyanivrtti or destruction of avidya although indeterminable like 
avidya is only momentary and not permanent as the Nyzya school 
thinks. There is little valid ground to maintain that it exists in the 
state of release too. Consequently there is no defect in its being 
indeterminable requiring the presence of avidyd to account its 
indeterminability which would lead to the unwelcome position of 
non-release. It emerges from the above that Advaitins do accept the 
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non-existence called dhvarisa of the Nyaya school but it is not 
permanent as held by Nyaya school if the substratum of dhvarisa is 
eternal i.e. the destruction of the world in Brhaman, then what is the 
status of dhvamsa? The Advaitins assert by saying that the world is 
after all a superimposition on Brhaman. And the destruction of a 
superimposed entity is nothing but being reduced to its substrata 
principle. Hence the destruction of the world in Brhaman is nothing 
but Brahman only.! 


(iv) The concept of jivanmukti is unique to the philosophy of 
Advaita. The other schools do not admit it, and even question it, on 
the basis of the argument that this is a contradiction in terms. 
According to them it is unreasonable to postulate that while the jiva 
is embodied or imprisoned as it were, it is also in a released state 
(moska) at the same time. Release can occur only with the destruction 
of the body, which is called 'videhamukti'. But Advaita asserts that this 
state of being realized for the jiva while yet embodied is possible and 
more than that, to keep the tradition of passing the knowledge gained 
through self-realization, this state of jivanmukti should logically also 
be admitted. This concept holds that while the jiva strives to attain 
the direct knowledge of Brhaman - the ultimate transcendental reality 
beyond and spacio - temporal confines, it is not necessary that with 
the attainment of the jfidna, the fall of the body of the realized soul 
should also be co-terminus. 


Although attaining the knowledge of Brahman is in itself release, 
yet having attained it, to exhaust the prarabdha karma (which is a 
portion of the saficita karma) that has started or to complete the 
experience of the prürbdhakarma that has commenced yielding result 
in the form of the present body, the jiva has to continue to reside 
in the body. The time- interval between the rise of direct knowledge 
of Brhaman and the fall of physical body of the jñānā is the state of 
jivanmukti, however small or infinitesimal it may be. 


Having attained moksa or release, and yet to account for the 
continuance of the jiva in the body, the Advaitins introduce the factor 
called avidyalea or remnants of avidya. When there arises the 
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knowledge of Brahman from the great sayings of the upanisads and 
with the total destruction of avidyd what else is there to be called 
avidydlesa? In fact it is a total impossibility. It is true says the Advaitin 
but yet without the acceptance of avidydlesa the continuance of the 
jiva in the body also is impossible. Hence to make it possible and 
account for the experience of a realised soul the Advaitins borrow the 
process of destruction of qualities propounded by the Nyaya School. 
This school holds that when a cloth is brunt the qualities such as 
colour, touch etc., present in the cloth continue to exist for a moment 
even while there is the destruction their inherent cause, namely, cloth. 
It is because they are of the view that effects would get destroyed 
only when their causal substance are destroyed. If the Natyayika-s 
could accept the existence of qualities without the substratal substance 
for a moment, then the Advaitins feel that this logic could be, extended 
even in the case of destruction of avidya which would continue to 
exist in the form of avidydlesa even after the destruction of avidya by 
the rise of the knowledge of Brhaman the only difference being, tha 
avidyalesa exists for a relatively longer duration than the colour of the 
cloth which exists only for a moment. The point that is of relevance 
here is, the extension of this rule of the Nyaya School to the concept 
of avidyalesa, makes it intelligible for the Advitins to explain the 
presence of a realised soul due to the remmants of avidyd. 


The specific aim of this paper is to show that although in the 
history of Indian philosophy there had been action and reaction, 
thesis and antithesis among the philosophical systems, yet the 
philosophers were not prejudiced to make use of the concepts of 
other systems to explain their ideas. This is specially true in the case 
of the Advaitins, who abundantly make use of the Nyaya concepts, 
and the Navya-nyaya terminology for the sake of brevity. In fact the 
force of Navya nyaya logic emerged from behind, as it were, in the 
person of Madhusudana Sarasvati of Navadvipa, to answer all the 
questions in Advaita related to both metaphysical and epistemological 
issues put forth by Vyasatirtha a doughty champion of the Dvaita 
School. Those who commented on Madhusudana also chose to write 
in the terse but clear language of the Navyanyaya. Hence, it would 
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Deification of Natural Phenomena in Sanskrit : 
An Approach to Survival 


Prof. H.K. Satapathy 


In the new millennium, when the progress of science and 
technology in almost all the fields concerning the human society has 
been satisfactorily outstanding and unprecedently encouraging, the 
very survival of human beings has faced a serious threat. The 
apprehension of the existence of life has increased alarmingly because 
of several factors. One of these leading reasons, that is crying for 
immediate attention of one and all, is the ecological imbalance which 
has resulted in generating an adverse situation for mankind, the 
situation which has been torne and tattered the natural calamities and 
catastrophies like super-cyclone, disastrous earthquakes, unprece- 
dented floods; gradual erosion of soil and pollution of air, water and 
space. The human beings require a favourable environment where all 
plants, animals and the people should believe in the philosophy of 
togetherness and co-existence and all the animate as well as inanimate 
beings contribute generously to each other’s existence on reciprocal 
basis. Because of rapid industrialization and urbanization of the society 
and lack of appreciation for the flora and fauna, man, who had found 
his happiest days in the lap of mother nature, is getting himself 
dissociated from her day by day and has virtually become a poor 
victim of ultramodern inventions of science and technology. No doubt, 
a nation can netiher grow nor can have its existence in the map of 
the world, unless and until it increases its power of productivity in 
all spheres by adopting various scientific methods. In order to cater 
to the basic needs of the society, where the growth rate of population 
is alarmingly high as compared to the growth rate of food materials 
and other essential equipments, insecticides and pesticides are bound 
to be used in the fields. In order to enhance the productivity of other 
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basic requirements, setting up of factories and industries is necessary. 
The nation is to be defended even at the cost of everything and for 
safeguarding the defence of the country, experiments of different arms 
and ammunitions are required to be conducted at frequent intervals. 
But the outcome of the use of these kinds of scientific methods and 
materials has been sometimes devastating and dangerous for which 
the air, the water, the earth, the fire and the space which constitute 
an outward visible environment, where animate beings live, have been 
utterly polluted. The reactions and repercussions of the process of 
pollution of these five gross natural elements of the cosmic order are 
so horrible and terrible that as a result of which the mind, the internal 
phenomenon of nature get puzzled and polluted. All these things 
lead to the apprehension of survival of human society on the surface 
of the earth. In view of the gravity of the situation, an answer to 
this burning problem of the present-day society has been felt 
necessary. That is the reason why scientists, social workers,educational 
planners and particularly the environmental experts have been making 
sincere efforts to bring a solution to this problem but the expected 
result of their untiring endeavours is yet to alleviate the miseries and 
sufferings of the society. 


Environmental pollution in India has increased manifold. Eighty 
percent of available water in India is polluted. Because of drastic 
deforestation and frequent use of pesticides, nearly 50 percent of the 
India’s total land area is subject to serious environmental degradation. 
Hardly 5 to 8 percent of the total area is under adequate tree cover. 
The serious ecological problems have not only threatened the quality 
of life but also very survival of human beings. Gone are those days, 
when pollution was considered to be a threat only to the industrialized 
world. Now it is a matter of great concern for the whole world. 


Any disorder or disharmony in the nature leads to environ- 
mental pollution which causes irreparable damage to the existence of 
the human beings on the surface of the earth. Man’s voracious appetite 
for natural resources and his insatiable ambition for limitless enjoyment 
have led him to exploit the nature shamelessly and her self-stabilization 
and balance leading to generate numerous environmental problems. 
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So many factors are responsible for environmental pollution 
and ecological disharmony. Nature is being exploited in various ways. 
In the cities, pollution is a multidimensional problem. The factories, 
automobiles, solid and liguid disposal, sky-high buildings and 
apartments, fast moving traffic, ever increasing presence of population 
are causing air, water and noise pollution to an extent that the human 
society is heading towards disaster. Man is responsible for the purity 
or pollution of his own environment where he lives. He never hesitates 
to pollute air by brusting crackers on the occasion of various festivals 
like Diwali, Dussehera and marriage functions; burning of petroleum 
products and massive use of automobiles have also added to this 
problem of air pollution. Trees are also being mercilessly cut for 
meeting the various requirements of human beings. The wild life is 
on the verge of extinction. Use of open latrines, urinating in the 
water and throwing away of dead bodies and carcasses in rivers and 
lakes cause the pollution of water. Frequent use of public address 
systems each and every day-to-day functions and sounds emerging 
from the horns of various types of vehicles plying on the roads 
contribute a lot to the noise pollution. Sewage is still dumped into 
rivers without treatment. 


No doubt, pollution of air, earth, water, fire and space is 
dangerous and poses a serious threat to the human society. but all 
these elements constitute the outward aspect of environment. The 
environment, required for the survival of human beings consists of 
two aspects i.e. external and internal. The external aspects include 
earth, water, air, fire and space (farfa- arcet ont); whereas the 
internal aspect includes mainly mind or the 44% which should also 
be free form pollution. As to the nomenclature of the environment, 
the concept developed by the ecologists basing upon the five gross 
elements of the nature is complelely onesided since no scientist has 
accepted mind or intellect as a component of environment excepting 
the exponents of Sanskrit literature. In this connection, in Srimad- 
Bhagvadgita, it is told that “this Prakrti of Mine is divided eight-fold 
thus: earth, water, fire, air, space, mind, intellect and also egoism.! 
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Here Prakrti stands for environment. In order to have a 
conducive atmosphere for survival of human society, purity of both 
the aspects of environment is badly required. The Vedas, being the 
embodiments and epitomes of knowledge and wisdom of the great 
seers and savants of this country, have elaborately dealt with these 
two aspects of environment. Not only the Vedas, but the entire gamut 
of Sanskrit literature speaks volumes regarding the significance of five 
visible gross elements and the subtle substance, which constitute the 
environment. It is worth mentioning that Paficabhüta-s, which are 
regarded as almost inanimate elements, are described as living 
components without which the survival of mankind is quite impossible. 
It is only Sanskrit, which has made successful efforts to discover 
divinity in all these natural phenomena because of their godly qualities 
and proximity with absolute reality. 


The concept of God is just a matter of strong belief and pure 
thought. Several philosophers have advocated in favour of the 
existence of God in way of arguments and counter arguments. But 
ultimately they have to take recourse to an invisible cosmic order 
which can not be experimented within the four walls of a scientist's 
laboratory. In reality, God's existence depends upon the presence of 
divine qualities like truth, non-violence, renunciation, purity, tolerance, 
transparency, etc. as depicted in Srimad-Bhaguad Gitü.! Needless to 
mention that all those five elements are endowed with most of divine 
virtues for which they have been deified in Sanskrit literature. The 
principal purpose of deification of these natural phenomena is to 
substantiate the divine virtues as possessed by them; so that the 
human beings will be psychologically and spontaneously prompted 
to develop a sense of respect towards these elements. The nature 
herself has been narrated as mother Goddess to be responsible for 
the creation of this entire universe. It is told into Gita that Prakrti, 
the Nature, creates this universe under the guidance of Purusa, the 
Primordial Being.^ As per the Sarikhya system of philosophy, Prakrti 
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is the uncaused cause of the world! and out of that Prakrti all the 
elements both subtle and gross, have emanated.? The five elements 
i.e. earth, water, space, fire and air as well as eleven organs of homer 
beings are the products of this uncaused cause of this cosmos. Hence 
these modifications, being originated from the Nature, the divine 
mother; are nothing but the forms of divinity. 


- The deification of natural elements has been beautifully narrated 
in Srimad Bhagavad through the famous dialogue between an ascetic 
of high order (Avadhüta) and Yadu of great prowess and intelligence. 
The question asked by Yadu to the Brahmin sage, who symbolized 
purity and transparency, goes like this -"O sage! Where did you get 
this higly penetrating wisdom, obtaining which you, though en- 
lightened, go about the world like an innocent boy."?? Thus questioned 
by Yadu, the sacred ascetic underlined the importance of twenty four 
phenomena of this world from whom he claimed to learn a lot of 
. divine virtues, while giving a reply. The ascetic answered- 


“Many are my preceptors, O king, selected by my keen sense, 
acquiring wisdom from whom I wander the world free from all turmoil 
and worry. please lister about them. The earth, the air, the sky, the 
water, the fire, the moon and the sun, the dove, the python, the 
sea, the moth, the honey bee, the elephent, the honey gatherer, the 
deer, the fish, Pingalà (a courtsan), the Osprey, the infant, the maiden, 
the forger of arrows, the serpent, the spider and the Bhrriga these 
twenty four have been accepted as preceptors. From the conduct of 
these have I learnt all that I had to learn in this life for my good".* 
In the eye of this pure-hearted ascetic, all these twenty four elements 
of nature are endowed with unique divine virtues as a result of which 
they occupied the position of preceptors in the heart of Avadhüta. In 
the Indian tradition, the Guru's are treated as Gods and as such they 
command unique respect in the society. Nobody ventures to disregard 
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space HRTEM MOTE TTS: | TEACH MTSE OIA: TANGA | TET t 
wal fata cera: Ga raram sf eitis fagi area | Srimad-Bhagavata, 11.7 


u^ $9 IR) i 


378 Proceedings of World Sanskrit Conference 


God-like Guru. These twentyfour Gurw's as depicted in the Bhagavata 
can roughly correspond with the twenty four modifications of Nature 
of Sümkhya System of Indian Philosophy. The purpose of Maharsi 
Vyasa by presenting these twenty four components as God-like Guru's 
of the mankind is to create a sense of reverence towards the earth, 
the air, sky, water, fire and other animate and inanimate beings of 
the word. These elements constitute an environment, where man 
lives. Man attains peace and bliss; tranquility and prosperity in his 
life, when he tries to learn the good qualities from his surroundings 
after having shown utmost respect to them. Disrespecting the natural 
resources leads to the pollution and disharmony of the atmosphere 
where man finds it difficult to survive. 


The Vajasaneyi Samhita of Sukla Yayurveda declares that almost 
all the elements such as fire, air, sun, moon, Vasu-s, Rudra-s etc. 
are deities.! The basic principle of chanting a Vedic hymn is to first 
locate its three associates i.e. Rsi, Chandas and Devatd. The rule of 
the chanting demands that one should not utter any Vedic mantra 
without knowing the Rsi, Chandas and Devatã? The concept of deity 
in Vedic literature is quite mysterious. Some times deties have been 
personified and they have been described just as human beings having 
various parts of the body like head, eyes, beard hands, legs etc. Some 
advocate that deities are nothing but prototypes of various aspects of 
nature. For example- Agni symbolizes elan vital of human beings; 
God Indra respesents the mind; air stands for all the sense and motor 
organs of a man, so on and so forth. According to Bloomfield, the 
noted linguist of the world; Vedic deities can be classified into five 
categories. They are (1)Pre-historic, (2) Transparent, (3) Translucent, 
(4) Opaque, (5) Abstract or symbolic. However, almost all the 


exponents of the Vedas agree on one point that each individual natural 
phenomenon is a deity. 


i Nature has been perceived by the ancient Indian seers from 
different angles, out of which two important meanings deserve special 
mention i.e. as creator and creation. Nature or Prakrti as creator is 
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that which is in its own form, the first, the original, the basis, the 
natural state. In this shape, Nature stands on a higher footing than 
that of the status of a mere deity. As Jagadguru Acarya Sankara points 
out that the Nature is neither Goddess Sarasvati, nor Laksmi nor 
Parvati; but she; being the root of all; inaccessible to the common 
mind; controls the entire Universe through her incomprehensive and 
unlmited prowess.! It is the material cause, from which someting is 
born or comes to be, the basis from which innumerable forms are 
produced. The most important synonyms of Prakrti in Samkhya and 
Yoga are Pradhana; the prinicple or foremost and Avyakta, the unmanifest 
principle, the principles of creation. Whether itis creator or creation, 
nature stands for the enviornment. Man indeed needs her resources, 
her flora and fauna; her mines and minerals; her earth and mountains; 
trees and rivers for the sustenance of his life. Ancient Indian seers 
have carefully analysed these resources and have devised meaningful 
ways and means for conservation and preservation of these natural 
properties for existence of both human and animal society with peace, 
tranquility and happiness. This meaningful device is to deify the 
natural living and non-living phenomena. 

In Indian tradition, the people worship various natural 
phenomena on different festive occasions signifying the deification of 
these elements. Almost all the rivers like the Ganga, Yamuna, Sarasvati, 
Narmada, Sindhu, Kaveri and Krisná etc. have been given the status of 
goddess and the people have been worshipping these rivers from 
time immemorial. The mountains like Mahendra, Himalayas, Kailasa, 
Sahya, etc. which are the modifications of the earth have been narrated 
as deities and some of them have also been perceived as abodes of 
gods. The Sumeru has been pictured as "Surülaya" or the abode of 
the deities".? In the eye of Kalidas's literature, Himalaya mountain 1s 
i" or "the god epitomized”? He further advocates that the 


"Devatatmà ? 
entire ranges of the Himalayas are lands of gods.* Several mountains 
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have found places in the Veda-s, Ramayana, Mahabharata, Purdna-s and 
Kavya-s. Valmiki perceives one of the mountains (Sisira) as being 
worshipped by the both Devas and Danavas! In the Meghadütam, the 
mounatain Citraküfa, has been described as a best friend and guide 
of passersby. The cloud messenger has been resquested to embrace 
this lofty mountain wile going to Alaka and take leave of him who is 
marked on his slopes with the foot-prints of Rama, worthy of being 
adored by men.? Even the animals are found to be associated with 
various gods in the tradition of this country. Elephant is a part of 
Lord Ganeáà and the mouce is His vehicle. Similarly, the swan is the 
vehicle of goddess Laksmi. The Garuda, the king bird, is associated 
with Lord Visnu, the protector of the this Universe. The tradition of 
associating Lion with goddess Durga; bull with Lord Siva; peacock 
with Lord Kartikeya, so on and so forth corroborates the fact that 
the animals have also godly virtues for which they have got close 
proximity with the deities. There is also a custom in the society to 
worship the plants and animals on specific festive occasions. On Vata 
Savitri day, the banyan tree; during the month of Kartika, the Tulasi 
plants on Ekadasi, the Bilva trees are worshipped. The cobra is 
worshipped on the eve of Néagapaficanmi and cows are offered, 
adorations on the occasion of the Gamkhapürnima on Balabhadrapuja. All 
these things show how the animals and plants, without whom man 
can not survive, were being respected. A respectful thing needs to 
be protected and preserved by all means. The major constituents of 
the environment are these plants and animals which need constant 
protection and preservation for balancing the nature. It is needless 
to mention that all the external and internal phenomena of nature 
along with her various kinds of modifications have been deified in 
the pages of Sanskrit literature with an obvious intention to discover 
sweetness and divinity in every particle and molecules of this 
universe. The earth can be worth living provided all its elements 
like land, water, air, trees and the other plants i.e. sun, moon, etc. 
having direct impact upon the life of the mother Earth, become 
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favourable and suitable for which a blissful and pe 
calm, quiet, and tranquil atmosphere is possible. 


Earth As Deified- 


aceful living in a 


Earth or Bhümi means the wide world, ground, site, region 
soil, clay, the cosmic elements of solidity. It is the ecosphere unlit 
to all human beings and the solid ground on wihch all animate beings 
flourish and inanimate beings exist. The earth supplied amimate beings 
with their food, water and other necessities of life and takes utmost 
care of them as a mother looks after her children. Atharvaveda says 
that the earth is our mother and the man is her child.! Even inanimate 
beings like mounatins, stones, sands, rivers etc. found on the surface 
of the earth, derive their existence from the mother earth. Kālidāsa 
has described the earth as the source of all kinds of seeds.” 


In Taittiriya Upanisad, the earth has been told to be created 
from water which originated from Agni, the fire god. The creator of 
Agni is Vayu or the air god and of Vayu is Akasa; the sky god. All 
thses godly elements i.e. earth, the air, the water, the fire and the 
sky have originated from cosmic order. When the creator is divine, 
there is no reason for which the creation i.e. earth will not be divine. 


The necessity of divine earth in respect of survival of mankind 
has been narrated in various ways in several places of the Rgveda. 
Besides dedicating a small hymn of three stanzas exclusively to Prithivt, 
the Rgveda mentions it in compounds like magia, treet, avit and the 
like in conjunction with heaven or the sky with reference to them as 
cosmic parents.? : 

In Maitrayani Sarhità, the earth has been described as “qari” 
adorable by deities and alaei Wem. the source of all kinds of medicinal 
plants.* As per the Vedic concept, the earth is oug mother, the heaven 
is our father and the sun is our grandfather. In a society, mother 
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occupies the key position. She bears all kinds of troubles and 
tirbulations for her child, sacrifies everything, cares and brings him 
up. Therefore, the grown up children owe a lot to their respected 
mother; but we have inherited it from our forefathers only for its 
preservation and maintenance for our future generation. The Vedic. 
seers have contemplated an earth that should be characterized by 
peace and prosperity.’ 


The earth is the source of food and shelter. She is the fertile 
field which is impregnated by rain water. Sometimes heaven fertilises 
the earth by the descent of moisture and light and then both nourish 
living beings in the form of rain and vegetation. The concept that 
the foundation of earth is Truth and Cosmic Order (rta) is more 
clearly expressed in the famous hymn to the Earth in the Atharvaveda* 
The Vedic version is that the great truth, formidable night, 
conservation, penance, Brahman and sacrifice sustain the earth. 


Earth is a natural phenomenon, by whose odour, the special 
quality of earth, man becomes sweet as mentioned in the Atharva 
Veda? The prayer goes as follows- "Scent that has plants and waters 
carry, shared by Apsara-s, shared by Gandharva-s, therewith make you 
sweet to me, let no man hate me.' 


The Purana-s also depict the divine characteristics of the earth. 
Here the earth has been deified so that no stone should be left 
unturned for the preservation and protection of this natural 
phenomenon. The Visnu Purana says "that the earth, the mother, the 
nurse, the receptacle and nurisher of all existent things, was produced 
from the sole of the foot of Visnu.* 


So many Puranas present a beautiful picture of Bhüdevi, who 
is an eternal source of jewels, grains, medicinal plants and all kinds 
of fragrance and beauty. By worshipping Bhüdevi, the mankind has 
thought to make the best use of natural resources available on the 
earth and no question of exploitation nor misuse of these resources 
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Deification of Natural Phenomigra imi nr 
has arisen till the period of Purāņa-s in Sanskrit. The treatment of 
other natural resources like mountains, plants, minerals, petroleum 
products, etc. has also been done in such a manner, as everybody 
would develop reverence towards those resources without exploiting 
the same indiscriminately and shamelessly. 


Similarly, the status of water has been determined in high 
esteem in Sanskrit. In the Paippaladd Sarihità of Atharvaveda, a prayer 
has been offered to the water to be good and useful for the universe.! 
Water stands for purity. Deification of water has been narrated in 
various ways in Indian tradition. Different deities are associated with 
the different aspects of water; Varuna, the Lord of the waters who 
in post Vedic times became merely a god of the ocean; Parjanya, the 
Vedic rain god, Agni who in Rgveda is called Apam Napat; son of the 
water; Sarasvati a river in goddess; whose life-giving, fertilizing and 
purifying qualities can never be praised exhaustively; Visnu; who is 
conceived as resting on the world ocean and his consort Śri Laksmi, 
who rises form the waters of lotus-pond; Siva who bears the Ganga 
in his matted hair, where he has received her when she was falling 
from heaven, thus saving the earth from being flooded. The water 
has been described as Goddess and hence the water is like mother 
who feeds and nourishes her children. It is prayed in the Vedas that 
‘O Water, source of happiness, pray give us vigour so that we may 
contemplate the great delight. You, like loving mothers, are who long 
to children dear. Give us of your propitious sap.^ Water is life. 
Therefore, it is identified with the vital breaths.? But the waters are 
not only the origin of life and sustaining life, they are also the 
elements in wich everyting merges in the end (Pralaya). This stage of 
water, when Pralaya (annihilation) occurs can safely associated with 
Lord Sankara. But more important is the immanence of the Lord in 
all, which bestows on all elements their true nature. This revelation 
starts with the enlivening divine presence in water. Hence, it is told 
in the Gita that “O son of Kunti, I am the flavour of water, I am 


ia eied ami sas dh | Paipallada Sarihita, 1.1 
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the splendour of sun and moon”! As per Manu, Water happens to 
be the first creation of this Universe? which has been subsequently 
corroborated by the poet Kalidasa in his Abhijfiünasakuntalan? The 
Sarasvati has been described as both goddess of learning and goddess 
river in the Rgveda‘ Ida, Sarasvati and Mahi, these are the three rivers 
which have been narrated as goddesses in the Vedas. Manu has 
discussed elaborately regarding the divinity and purity of water and 
has advised not to pollute the natural phenomenon.* Similarly, the 
other elements like air, space and fire, which are gods by themselves, 
should be duly honoured and respected and should not be allowed 
to be polluted. 


As to the internal aspects of Nature, mind and intellect, 
combined together, with purity in thought and expressions, constitute 
a stage which guides the human beings to adopt the path of nobleness 
and righteousness and to declare that "let noble thoughts come to 
us from everyside". Every care as been taken to develop strong will 
power by offering prayer to the mind. It is told that the mind which 
is divine, goes far away from the walking person and goes likewise 
from the sleeping, the one light of lights far moving-may that mind 
of mine be what is good? The intellect of the human beings should 
also be equally pure and perfect; so that no evil thoughts will come 
out to destroy the peace and tranquility of the society. 


One thing has been crystal clear in Srimad Bhagavadgita is that 
everything we see around us represents that divine supreme reality. 
Bhagavan Srikrsna says “O Dhananjaya, there is noting else whatsoever 
different from myself. All this is strung on me like pearls on string.? 
In this connection, no argument is necessary to establish the 
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omnipresence and omnipotence of the absolute reality. Hence Gita 
says "O Arjuna ! what will you gain by having known this in extenso, 
O Arjuna ! I remain sustaining this whole creation by a part of 
myself.” 


The greatest problem of today before the mankind is regarding 
its very survival in an environment where purity, sanctity and serenity 
have gone into the oblivion. Solution of a problem fully depends 
upon the proper identification of the same. The purpose of the creator 
is to see that a free man lives on a fine earth. A man is to be freed 
from every odds, i.e. bondages, pollution, pretension, misunderstand- 
ing and so on and so forth. Fineness in all respect is badly necessary. 
Hence the seers and savants of this country have prayed that:- 


“O Earth, pleasant be thy hills and snow clad 
mountains and thy woodlands. 

On the Earth-brown, black, ruddy and all colours- 
The firm Earth, the Earth protected by the Deity. 
Upon this Earth I unconquered, unslain, 


Unwounded have set my foot.* 


1, aagi fee m aA laerei peN RAAT | Ibid, X.42 
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SATYAMURTI 

God has a unique place in philosophical sphere of human 
civilization. Almost all the civilizations of world accept a transcendental 
power, which is omnipresent, omnipotent and omniscient. This power 
controls and regulates the creation, preservation and destruction of 
the cosmos. On one hand when appeased it showers happiness and 
blessings, on the other hand when unhappy the result could be 
annihilation.! As a controller of all worldly systems this power is 


known by different names in different societies such as lóvara, God, 
Christ etc. 


Indian philosophical thought is not an exception in this regard. 
The importance of l$vara in Indian society can be evaluated from the 
fact that those who believe and those who do not believe, for them 
the meanings of sft and Wf have become rudimentary and are 
not the conventional meanings of the words.” 


The present paper is a modest endeavour towards a comparative 
study of the views of two renowned scholars of Indian philosophy 
on the theme of Isvara. The scholars are Adi Sankaracarya, an authority 
on Advaita Vedanta and Bhasarvajna, a great Naiydyika. 


On the basis of historical records the time of Sankara is from 
788 A.D. to 820 A.D.? In a very short span of time he united the 
country with a common spiritual bond. 


About a centrury later appeared Bhasarvajiia, a leading Naiyayika 
with his work ‘Nydyasdra’ and an auto-commentary called 
‘Nyayabhisana’ * 

c.f. TA cae d Tem wel ha TET | 
enfer efe: | 
amA exi I SETA (ATA-2), pp. 400. 
Nyayabhüsana's preface, pp.7. 
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Bhasarvajna, too, appears as an acute thinker who proceeds 
towards his conclusion with systematic and compact reasoning. 
Though, evidently a follower of the Nydya school, he deviates from 
the tradition in his views on Upamdna (comparison) and salvation etc. 
He draws freely from his predecessors in the Vedanta and Yoga and 
adapts the same in later two the spiritual scheme of the Nydyavaisesika. 
Ivara in Sankara’s view 

According to Sankara, at the absolute level Brahman is the sole 
reality. Brahman is Truth, Conciseness and Bliss. it is unchanging, 
eternal, partless, ubiquitous, free from all modifications, eternally 
fulfilled and self-luminous.! At absolute level all creation is illusory. 
Brahman has its power called Maya or Prakrti, twofold as the field 
(83) and its knower (233). Maya is without a beginning and 
indescribable. At the phenomenal level, Brahman becomes I$vara when 
it is equipped with maya comprised of three qualities. Then He has 
power to create, preserve and destroy the universe- Wgfqgzeerta $9 
fee | ani pR sgedfaferfarenieq, FS Set well GAA KRT 02 

In fact primordial nature is the cause of all creations. Hence 
Igvara, its ruler is also declared as a creator- EHI FA Wei zt sui 
weg, Ae: STÉ GRUT SHAR UT TAS: Ser Ger FATAL | PHATE SE 
Wag: SAT: Wa: RUD 1" 

[Svara’s reality is relative and not absolute, Sarikara’s commen- 
tary on the Gitds explicit on this point- gf vat ww ret rat iA, 
aq ay ud sr ads, za fed p vereri amus A raid di west aA vile 
aani afa Wenfi, sd zd AUT STET HTT a TAA Alea"? 

Thus like the universe, Íévara is also not absolute reality. In 
other words, since Maya is not an absolute reality, ]évara also cannot 
be called absolute reality. Nevertheless, from a phenomenal view 
point Sankara accepts Isvara. 

1. "gi q unies, Greate, sir dors, afate fed, Frei, fcre, vereda: STATA 
—Sariraka-bhàsya,1/1/4 

2. §Sankara’s commentary on the Gita, 13/19 
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Isvara according to Bhasarvajna 


Since the Nydya school does not admit difference of absolute 
and phenomenal levels, hence following their lead Bhasarvajna admits 
[Svara as real. According to Bhasarvajha Iśvara is admitte J as a special 
kind of soul which is a substratum for the highest attributes like 
knowledge and power. It is ever untouched by temporal attributes 
like attachment, hatred, delusion and suffering- T WHEN War HEAL | 
qe aa nisada Re Canes reg ale EAH, 3rifaureiaed, HET- 
wegen s 


Proofs of Isvara 


Sankara has only accepted the verbal authority to prove 
existence of I$vara which is evident in his commentary of Büdarayana- 
sūtra "SIR Aa —" AAT AAT TARTS zitat: enmt HATO STATO ATA CEST 
TH | MAST TASHA SATAN STRATA SATA: 172 


On the question of existence of Isvara Sankara did not accept 
inference as a source of knowledge as accepted by Naiyayika-s—“aqad 
URIs Ta TATRA Hag, Tale TART | Woes, aT: Seren 
Tire: fers Terres AAI | aeons va ane eria, aes fa Ter abo 
"TESTSEITE gramen 352 (sauf, 8-2-8) gfq 1” 


Bhasarvajna has accepted inference as well as verbal authority 
as a source of knowledge for providing existence of Isvara. His 
inferential process is similar to that accepted by Udyotkara and 
Vacaspati Misra.* Bhasarvajfia’s only speciality is highlighting thoughts 
of different schools and refuting these on detailed accounts. In this 
way he has firmly established his inferential methods according to 
the maxim of the driving in of a post (RMATA). As a post is 
driven into the ground by repeated efforts so a position strengthened 
by the bringing forward of a succession of facts or arguments.? 
Nyayabhüsana, pp. 447 
Sariraka-bhasya, 1.1/3. 

Sariraka-bhasya, 2.1/6. 
See eae ATT MTCC AAT ESIGERE TTT | 
ES pp. 447-449. : ears 
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By quoting many hymns from the Veda and Upanisad-s as verbal 


authority, he has proved existence of Isvara—‘tat ez: a fara qt, asa 
ciresrirera AAR (d. H. 2-4-5 aga, 2 3)7771 


]ívara as world’s creator 


Sankara has accepted objective idealism (Aada) at absolute 
level and adopts........ (Romae) at temporal level? At temporal level 
through two kinds of nature (Baagh) Iévara is the creator of the 
world. As mentioned in the Mundakopanisad’s verse (m4) qA —’ 
where the instance of spider is given, Sankara clearly indicates in his 
commentary that from the view point of Maya, Ivara is the material 
cause whereas from self view point, it is efficient cause. The same 
fact has been supported by Dr. Mahesh Bhartiya in his book “da 
aga at epee”? 


According to Bhasarvajfia four types of atoms are the material 
cause of the world. Igvara in the creation of the world is only efficient 
cause who by his willpower and focussed concentration activates 
atoms fes tarifa tae AA Tense eA aA west | AIS 
WANES: wqfeüsuewrem | URIs cw Wedy vB, dq eg wae 
fessi adios "5 Sankara has also given a very beautiful example 
of magnate to show Isvara's action without being activated — «T5 IA 
aftr, waa wgfefedts urere: vadat safe, ver ar writ ferar vere safer Sify sueta 
SE LCIRCIMERCETIGMIGISNIRCIS:CUMRCIC IR CRS EEUE SERES ERSEEEGDIE G2 ur Ug 


In this context, point to be noted is that with regard to world's 
creation. Sankara has refuted Vaisesika and Sarvdstivada mainly because 
they considered action in atoms due to unconscious, etc. but they 
did not consider any conscious agent behind atom's activation. In 
Nyáya philosophy the role of ]évara in activation of atoms had been 
established much before Sankara’s time. Udyotkara has explicitly 
mentioned this fact in Nydyavartika.® Therefore, Sankara could not get 
enough space to attack on Nydya philosophy in this regard. 
ee o A RN 
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Motive of Isvara behind World's Creation 


On the question of the creation of world by desireless entity 
that is [vara he gives an explanation in his commentary of Brahmasütra 
qra citer — Cries fanfarorelrer et veramente peret ciere gR- 
aai aa erra: wena en 1”! 


Bhásarvajfa has also accepted ISvara’s action as his nature. But 
the instance of king etc. is not befitting —“1 fg WAM: HIST Teen, Fara, 
fa ae essor: | ffr areas AET |”. The shortcomings in 
the example of king etc. is mentioned by the Buddhist scholar 
Prajfakaragupta (700 A.D.) in Pramanavartikalankara.> It has not been 
well criticized by Sankara. Perhaps because it was Sankara’s 
compulsion to put forward his views within the limits of Badrayana- 
sutra. 


Desireless I$vara gets activated to bestow blessings on the world 
because in lack of his action the entire world’s system will be disturbed. 
As mentioned in Gita— 


^q 3r Waited endet fry cite fens | 
Aaa el sd Wa w eufur i" 


"safe citer st Hat ep regn | 
In his commentary Sankara has clearly mentioned the reason 


for the action of [$varg— wsrmrprenimqs: 15. But Bhàsarvajfia has refuted 
this view because grace is not possible before the creation of body 


and senses—''« SIN ATE TT WU: d WERT St Caen eeu 17 


Apart from nature of Isvara Bhasarvajfia has also mentioned 


secondary reasons for his action, which cannot be dealt with in detail 
here. 


1. Sariraka-bhdsana, 2.1.33. 

2. Nyayabhisana, p. 474. 

3. AE MARAT GSAT a: | THT A A: MATAA t’-Pramanavartikdlankara, 
Gita, 3.22 
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Importance of action in world’s creation 


In this world if some people lead their lives lavishly then others 
die of hunger. If compassionate [svara could be the world’s creator, 
he must be impartial. Both Sankara and Bhàsarvajfa have raised this 
question and have accepted the role of Dharma and Adharma generated 
by actions of different creatures in creation of the world which is full 
of contradictions. Thus no partiality or cruelty can be attributed to 
igvara. He evenly showers his compassion everywhere like rain. With 
regard to the differences, the special causes are the deeds associated 
with the respective individual beings just as in the differences of 
crops, potentiality of respective seeds is the special cause.! Sankara 
has mentioned this fact in his commentary of Badarayanasitra ^ 
x maama feux in detail. Bhasarvajfia has also inferred to Karma 
with such contradictions found in the world — "fanden 
xdi, SRST q sif | Tea vereri fafaere egeta rea Spes amt 
JATA | 


Veda as Igvara’s Creation 


On one hand Sankara has explicitly admitted lévara as the 
creator of the Vedas in the commentary of Bddardyana Sūtra 
"reram — Wed: FART: Wears erst wélvaeratetaelifet udit- 
aa A: iTe 1”3. But on the other hand, he says in his commentary 
on Brhadaranyakopanisad that the Vedas are pre-existent and have been 
manifested by Isvara as effortlessly as the exhalation comes out from 
a person's nose— Prerradi faeere AfA: paiana d oW 

S ; Te: MANİ fia va eat 1"! Therefore, his statements are 
self-contradictory. 


But Bhàásarvajüa has not accepted the vedas as his creation. 
According to him some elevated Yogis who have achieved farsighted- 
ness with their Sddhand, have composed the Vedic hymns. They are 
authentic because of their farsightedness attained through Sadhana. 
Their authenticity is determined by the fact that by performing Vedic 
king CU ee 
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rituals one gets proper result mentioned in the Vedas.! In case of 
getting improper result, drawbacks of the performer, improper action 
or improper means is inferred. 


In this context point to be noted is that the scholars in the 
later phase like Udayana, Annamabhatta etc. have explicilty mentioned 
the Vedas as Igvara’s creation.” This curiosity is quite natural that the 
scholars of Nydya like Bhasarvajfia, who do not accept the Vedas as 
lévara's creation will be having difficulty in explaining the Vedic 
sentences which declare [svara as its creator. For example, it would 
be dificult for them to explain sentences like ‘area wed! Yea Frais 
Ag: |’. Perhaps they will declare such sentences as poetic embellish- 
ments, viz. the knowledge in the Vedas stands nowhere in front of 
the knowledge of Īśvara. It is just like an exhalation of Isvara. 


View on personal God 


Though Sankara believes Indeterminate absolute (rw a) but 
he has acepted the importance of God as of attributes sa). An 
ordinary Südhaka needs Yoga of devotion (3AM) before entering in 
the Yoga of knowledge (MAM). Thus worship of God as of attributes 
is necessary. The history of the concept of bhakti goes back to Vedic 
time and it continued to develop in accordance with the changing 
time. It was in a strong position during the time of Sankara, as was 
shown in his encounters with the various Saiva, Vaisnava and Sakta 
Bhaktas. Sankara's advaita would perhaps have met the same fate as 
Buddhism if he has not understood the pulse of the people in this 
important area.? It is even said—“waud afer 2378 Gary |” 


In spite of being a monotheist Sankara’s faith was in 3TaaIaI<. 
This fact is revealed in his prefactorial commentary on the Gita —"sm: 
Rafe RAA: w Re mÀ fae: ser sers ara cee uad 
Sgen HON: feet Tye |”4 Though he has accepted devotion at one 





1. a wena wqfremredp aA eater TATRA 
Weir ANRA ATA, TATA | —Agama-pariccheda of 
Nydyasara, p.p.7. 

2. Amiar Wate TAIT |-Tarkasarigraha, p.p.162. 

3. Sankarácárya, pp.66. 
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level, he has described the result of the worship of different deities 
as perishable and has expressed firm faith in the worship of Vasudeva 


^ SN 


which is Brahman — sr det qauspernifafar cag: AT AIEI: A 
HACTM: MAA ATLA A: SP WAT | BTA FATA q Her ad qf oret 
TCT IMAM, 172, 

In spite of being a monotheist Bhasarvajfia seems to be a devotee 
of Lord Siva-'tal v2: fara:?, He has used the words fia, meet, 9x etc. 
for Isvara at several places in his works. Quoting several times from 
‘Svetasvataropanisad’ whcih is cherished by Saiva community also proves 
the same fact. There is no clue to the fact that Sankara also believed 
in the same kind of henotheism (afed¢aata). He has used the word 
HIR in a different meaning — “RIR: wala erred Fer Skane Stet 
Wea |” Bhásarvajfia has accepted eight-fold Yogdriga for self-realiza- 
tion. Therefore, he has emphasized Isvara-pranidhana, which is a kind 


EN 


of devotion —"weneurerer wea eerie watever 
geg RR ar | wreifssanori qorqaenvi a ("4 
Jiva and Isvara 


The basic difference between postulates of Sankara and 
Bhàsarvajfa with regard to Ivara is that former considers Jiva and 
lévara as one at absolute level whereas latter considers them to be 
different. According to Bhasarvajfa there are infinite souls, which 
have limited power and they are affected by fruit of action (#4%q) 
— HARRANS TASR: 15, Bhdsarvajfia has quoted several sentences 
from the Vedas to prove duality —“g wat aera Wark w 15 and, 4.17, 
as quoted in Nyayabhüsana, p. 447.. 

Here the famous example from the Mundakopanisad referring to 
two birds sitting on the same tree will be dealt with. 


“Sr uut epar MST uri qi RR | 
aira: füuret AAAS RaR 17 
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Bhásarvajia has quoted this verse to establish difference 


between Jiva and lévara. 
The fact to be noted here is the mention of tree as symbolic 
to the world is same as described in the Gita— 


PRATT Pranga TELAT | 
saia aes uf set ae E Safe ii’ 
The adjectives ‘qu, «47 and ‘war, mentioned in the first half 
of the verse prove the unity of Jiva and Isvara. As : 


1. Both are complete in themselves. ‘qu’ can be explained as 
‘gyp?’ according to the principle of Nirukta. The Vedic sentences like 
‘pina: pid —’ etc. are evidence of this fact. 


2. They are WTW' as they are ever attached. 


3. Brahman is the common cause for manifestation of both Jiva 
and Igvara. Thus they are "Wan? 


The Upadhi caused by Maya brings out only one difference that 
one is bhokta of the world as symbolized by the tree whereas other, 
though present in the world, is not attached to it. Īśvara, one who 
is known as Suddhasatvopadhi is the spectator. In spite of doing nothing 


he is the activator of the whole world —“aynm fe Te Rage wanes’? 


Dr. Chandradhar Sharma in his book has quoted Vedanta 
scholars who consider Saksi (WIS) and Īśvara as different from each 
other. But this argument is baseless because the verb of the word 
qR clearly indicates that both the birds are attached to the tree 
which is the symbol of the world. Thus only Iévara can be treated 
here as Saksi. 


Quoting from the Vedas both the scholars have presented their 
views. Sankara quotes monistic Vedic sentences whereas Bhasarvajfia 
quotes dualistic ones. Though contradictory they have tried to establish 
consensus regarding other Vedic sentences.” It poses the problem as 


1. The Gitd, 15/1. 

2. SAT IA R R AT Sa TTT TT RRA a Sa ETT offrire 
safaf STATA —Shankara’s commentary on the Mundakopanisad, 3.1.1. 

3, Sankara’s commentary on the Mundakopanisad, 3.1.1. 


4. sera qxiT-amelre Vd mI epi Aimy, Jammmu. Digitized by S3 Foundation USA. 
5. Nyayabhüsana, p. 576. 
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to whose view should be accepted. There is multiplicity of monist 
sentences in the Vedas and Upanisads. So democratically monistic 


viewpoint is stronger. Though at the phenomenal level even Sankara 
accepts duality. 


According to Bhasarvajna, the famous instance of spark and 
fire mentioned in the Mundakopanisad as a proof of the unity of Jiva 
and Brahman is not befitting, because it mars the eternity of Jiva.! 


Impact of Sankara on Bhásarvajüa 


If we compare the works of Sankara and Bhasarvajna we find 
enough similarity in their views specially with regard to refutation of 
different views about world's creation. The glimpses of some sentences 
are as follows:— 


1. Need of a conscious agent for creation 

3 fe aret verd] at SHAT: Wenn: paR RAR Nafaa fates 
"fired Feat | 

qargan fe a aree referet greet aaas fad vate, ast ver fa | 
«fefe ereate sqfarefirsargf cenar cand ae rerit (est Rules deprecari? 

«iré efaa yena A sra, stearate 
aiaa aea saat curas eÀ: fufeufd- 
qasen faga wq SIA TAT TINE ? 

fg eaaa seram a frararferarerendtirg farmers 

Tat dom RE vq md Wende | 
2. Refutation of Waa 

qa arare: fafgree resrerffirerfre Tarea | 

s wreerefema aea Wale: Tenere TH HIST, |” 


Ibid., p. 583. 

Brahmasütra Bhdsya, 2.2.2 

Nyayabhüsana, p. 448 

Brahmasütra-bhásya, 2.2.1 

Nyayabhüsana, p. 452 

Bra hmasitrabhasyd, P TrA Jammmu. Digitized by S3 Foundation USA 
Nyayabhüsana, p. 453 
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Conclusion 

Though we see an impact of Sankara on Bhàsarvajfia, still there 
are sharp differences in their views because of their basic conceptual 
differences with regard to cause-effect relationship. Bhasarvajfia has 
quoted almost all the important views in the process of refutation 
and support. With regard to world's creation he has not left any 
atheistic philosophy like Mīmāmsā, Buddhism, Jainism etc. But 
surprisingly Sankara has not refuted viewpoint of Mīmāmsa, which 
considers that all cosmic phenomena occur without any conscious 
agent. Perhaps he could not get enough space because he had to 
mention his view point in the limited frame of Badarayana Sūtra. 


But, while refuting Sürikhya he has explicitly indicated the 
refutations of other such schools by NSmHedbideW-I which means 
that if main wrestler is vanquished rest ones are considered to be 
defeated without any fight. 


It is strongly felt that Naiyayikas like Bhasarvajna cling to their 
dualistic postulates, and without showing genuine interest in bringing 
the truth to the fore, they prove their point just for the sake of it. 
Even modern science has turned monistic in a way. Quantum 
mechanics and Einstein's mass-energy theorem have proved that even 
matter is a condensed form of energy. Duality is over. Thus, the 
scientists are a bit ahead to the dualist philosophers in the race of 
knowledge. A day may come when it will be proved that even energy 
is not the ultimate reality, but a condensed form of consciousness. 
Then, the apparent wall between science and spirituality will be 
demolished. The music of ‘ad «m! will echo every where in the 


firmament of knowledge. The complete journey from pluralism to 
monism is still to be made. 


f JJ. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
1. Sariraka-bhdsya, 2.1.12. d ee. Me 
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Sanskrit As a Tool to New Pedagogy in Modern 
India 


Dr. Urmi S.Shah 
Sanskrit—the language of Indian culture and heritage, is often 
equated with Greek and Latin for its status of being a classical 
language. In fact, the difference between Sanskrit and these two 
classical European languages is tremendous—both exist for forming 
names of species and genus of different objects in various branches 
of sciences and branches of knowledge. However, Sanskrit enjoys a 
unique status due to its being the living language of our culture, 
heritage, religion, way of life and, the most important, being the 
mother of the modern Indian languages. It is still spoken and 
understood by several Indians. Therefore, with a little open-minded- 
ness, it can be easily understood. However, the general impression 
of both the mainstream and the marginalised sections of the society 
that it is merely the language of the Hindu religion, needs to be 
rectified. And even if it is so, being an Indian, one needs to apply 
it to the practical life for self-improvement and understanding national 
heritage. Therefore, in my opinion, we, who recognize this situation, 
should work for reawakening the values it contains instead of simply 
singing the glorious songs about its greatness. To achieve this,it is 
necessary to frame, introduce and implement them practically through 
the medium of pedagogy. This can also accelerate the process of 
growth of national integration. 


A possible objection against resorting to Sanskrit for the purpose 
of its being used as a tool of pedagogy is to be noted here. I may 
point out some observations in daily life to support my hypothesis. 
A tree grows luxuriously only with firm roots; an archer pulls back 
the bowstring till he is able to hit the bull’s eye, and an athlete kneels 
and pushes back his foot as much as possible to leap and sprint 
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towards the winning plunge. And let me tell that during the recent 
earthquake we in Gujarat experienced on the 26th January, the 
buildings that had deep and firm foundations were able to withstand 
the tremors, while the others collapsed. We have absorbed that shock 
and have survived by coming back to normalcy. This resurgence is 
typically Indian and has occurred repeatedly in our history due to 
our spiritual outlook of life, which makes us enterprising and forms 
the backbone of our national life. Therefore, at present, to reverse 
the present situation of rejection of anything that is Indian and 
Sanskrit, a pedagogical renaissance is necessary. This requires the 
perfect understanding of the term ‘pedagogy /education. But before 
that, one also has to know what it meant and how it was understood 
in the times when Sanskrit was the medium of instruction as well as 
communication. It is worth observing that there are innumerable 
references to pedagogy/education in the ancient literature and much 
has been written about it. However, it has to be admitted that it is 
more descriptive than critical every time. The fundamental aims, 
concepts and principles are not laid down in the form of a science. 
A bird’s eye-view is enough to understand it. 


In ancient India, when man's life was divided in four asrama-s, 
education was related to the brahmacaryaérama—the first part of life. 
Thus it occupied a very significant place in the social order. During 
this period, the formal education was imparted at gurukula. However, 
then and also thereafter, study in the form of svaüdhyaya was to 
continue throughout life. Svüdhyayün ma  pramaditavyam was the 
instruction given to the student at the time of his convocation— 
samavartana— when he was certified by the guru to have finished the 
formal education and was given blessings to enter into the 
grhasthasrama* This suggestes that svadhydya involving the constant 
process of learning was to go on for life time. Its roots were sown 
at the feet of the guru. But it had to continue and culminate in 
self-realization—the culmination of one's own development, the 
process that is supposed to go till the end of one's life, yavajjrvamadhite 
viprah, while in the narrower sense it meantinstruction and training 





1. Taittiriya Upanisad, 1.11.1 


2. ibid., 1.2 CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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that youth received during student days till he settled down in his 
career. The srotriya commanded utmost respect in the society. The 
following verse explains who he is- 


ST SIRE Tz; HESS fist Sea | 
freen anf feet fafa: attire sea 11 


In this context, Kalidasa voices the social ideal negatively when 
he says in the Máalavikagnimitra! that the teacher who is merely 
interested in teaching for the sake of livelihood is like a merchant. 
The Atharvaveda mentions the aims of education to have faith, steadfast 
wisdom,progeny, wealth, longevity and immortailty? which are 
suggestive of the gain of material as well as spiritual excellence in 
life. The Satapatha Brahmana enumerates $vddhydya as brahmayajna among 
the five great scrifices wherein the speech is the juhü-spoon, mind is 
the upabhrta, dhruva is the eye, intelligence is the sruvd, the purificatory 
bath-avabhrtha is the truth and heaven is the conclusion.? The Taittiriya 
Aranyaka states that if a person does his svadhyaya even in the odd 
and difficult situations of life, he is supposed to be performing penance 
because svddhyaya is tapas itself.* Of course, in the ancient times 
svadhyaya was related to the study of the Vedas. However, as far as 
the principles of education are concerned, here lies one of these, 
namely, study/education has to go on for life as one has to keep on 
expanding one’s vision always. In this sense, pedagogy/education is 
termed as ‘prabodha’, that is, ‘awakening, enlightenment’. Thereby 
among the three rna-s (rsi-rna, deva-rna and pitr-rna), rsi-rna is fullfilled 
and then practising what is learnt, one fulfils the other rna-s, social 
duties, religious rites and above all forms character. 

The Brhadàramyakopanisad states that one should not just seek 
the knowledge of the books as that is mere weariness of the tongue.? 
Even today such a person is called pothipandita /a bookworm! 





Taittiriya Upanisad, 1.17 

Atharvaveda, XIX.64 

Satapatha Brahmana, 11.5.6.3 

Taittiriya Aranygka, 2-14 Academy, Jammmu. Digitized by S3 Foundation USA 
Brhadaranyakopanisad, 4.4.21 
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Thus education being the source of illumination, giving correct 
lead in the various spheres of life, the Mahabharata says-nasti vidyasamari 
caksuh.! 


A. subhasita also proclaims that knowledge is the third eye of 
man—Jjfünam trttyam manujasya netram. 


The ancients also had firm opinion that proper education can 
enable one to achieve anything one wants. Atharvaveda says that Indra 
owes his supremacy over the gods due to his proper conduct during 
the student life.? The Šatapatha Brahmana voices the wish of a father 
that some of his sons should be priests, some warriors and some 
merchants.) This reflects that good education can mould one's life 
and one can gain success all around. With this brief outline about 
the pedagogy/education as a system of the ancient times, we come 
to what the term means today. Pedagogy being the art and method 
of indoctrination, interpretation and guidance, is synonymous with 
the term ‘education’. Its various meanings convulse to the same 
connotation revealing significant clues to us in this direction. 


Roget's Theasureus of the English Language notes that ‘pedagogy’ 
is not only education and teaching, but also includes educational 
entertainment,universal extension. On the other hand, the College 
Edition of the Random House Dictionary says that a pedagogue is ‘a 
teacher’ and also ‘a person who is pedantic’, that is, who unduly 
displays his learning, is dogmatic and formal! 


Coming to the synonymn of pedagogy, John Stuart Mill defines 
education as ‘the culture which each generation purposely gives to 
those who are to be its successors, in order to qualify them for at 
least keeping up, and, if possible, for raising the level of the 
improvement which has been attained’ Thus the underlying idea is 
that of self-imporvement and self-development in each succeeding 
generation through the right impartation of knowledge. The teacher 
plays a key role here. The meaning of the word acarya in Sanskrit is 
1. Mahabharata, XXII.339.6 
2. Atharvaveda, V.1.19 
8. Šatapatha Brahmana, 10.4.1.10 
4. Encyclopaedia of Religi Bthdesy. Volusnaistizs dy Ss Fragan USA 
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very significant here—acare sthüpayati, that is, one who helps to be 
disciplined, to develop what one already has. 


The modern experts in Education as a science use the metaphor 
of the plant to explain this. True education is like the tree. A little 
seed that is planted in the soil contains the potentials of a tree within 
itself. It germinates, grows and expands into branches, leaves, flowers 
and fruits. This is continuous and uninterrupted chain of growth of 
all its organic parts which existed in its seed'requiring proper 
environment and nurturing. 


Thus we arrive at the following points which clearly reveal the 
ethos of pedagogy: 


(1) Pedagogy/education is gaining of knowledge through various 
methods like discussion, interpretation, entertainment etc. 


(2) One has to make it applicable on the universal basis. 


(3) It is an inheritance to which some more can be added for 
self and also social improvement. 


(4) Education is always purposeful modification of knowledge 
that already exists in a systematic way. 


(5) Pedagogy/education means growth, development from within 
so as to comprehend the realization of harmony between the self with 
the creation. This process is like the seed growing into a tree. 


(6) The essence of pedagogy is freedom of thought, expression 
and growth. 


(7) However, there is always a variation in the capacity of the 
different learners. Due to this, methodology has to keep on changing. 


(8) Negatively, the term ‘pedagogy’ refers also to the showing 
off of learning and its dogmatic side. However, this aspect is always 
brushed aside. 


Keeping these before us, an examination of the Sanskrit 
literature reveals that we can use all the methods of pedagogy, some 
of which can be mentioned as follows: 


1. Tbid, page 162-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 
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*Oral recitation and recapitulation of the lessons. 


This has been practised since times immemorial with regard to 
the Vedic study. We know that even today this traditional method 
is followed in the Pathaáülà-s and also as an important audio method 
at the school level. 


*Self-analysis. 


This method was used on the basis of the capacity of the 
student. For example, in the case of Satyakama Jabala, the guru 
recognized his tremendous sattvika qualities by which he himself would 
be able to gain knowledge by self-analysis, whereas he taught the 
other students by the traditonal methods. 


*Worthiness of the student was the topmost consideratin for 
giving education. 

Caste in such cases became immaterial. Valmiki and Veda Vyasa 
are the glaring illustrations here. 


*Dialogue method. 


The term Upanisad itself is suggestive and illustrative of this 
method. The dialogues of Yama and Naciketà, Yajnavalkya and 
Maitreyi and others support this. One must necessarily mention the 
Bhagavad-Gità here as the Krsna-Arjuna-samvada. The value of this 
method lies in that it opens vistas for healthy discussions of new 
points for the quest for knowledge as they involve freedom of 


expression. The outcome benefits one and the all for ali the times to 
come. 


*Illustrations and Parables. 


These are extremely important for driving at home the point 
under discussion in the simplest possible way. The example of 
dissolving salt and water to illustrate the omniscience of Brahman and 
the fables of Hitopadesa and Paricatantra are too famous in this respect. 
The saints like Sri Ramakrishna Paramahamsa and others always give 
parables and illustrations from daily life to bring the higher truths 
within the reach of the layman. We know that the children, too, can 
understand the theoretical portions of the texts quickly in this manner. 


The medium of'càftóóns W "also" HOteWORhy "tS respect. Today, 
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our culture can be made popular through small stories from our 
tradition along with quiz etc. 


"Use of pramána-s/logical reasoning. 


The traditions of different schools of philosophy use various 
logical methods to arrive at their hypothesis. They are—pratyaksa 
(preception), anumana (inference), upamána (analogy), $abda (verbal 
testimony), arthapatti (presumption), anupalabdhi/abhava (non-existence), 
aitiha (tradition), cesta (gestures), sambhava (probability) and etymology. 
It would be superfluous to elaborate here how all these are used in 
pedagogy, both at home and in the formal education. 


“Use of various methods to impart knowledge. 


(a) Giving exposition in an all-encompassing manner so that 
the student can accept and digest it. 


(b) Supporting it by referring to what can be perceived and 
also of presumption of what cannot be. 


(c) Giving a hypothesis and its probable interpretations, 
gradually leading to the correct solution. 


(d) Proper response from the student about his comprehension 
of the same. 


(e) Thinking and analysing it so that the student grasps it 
thoroughly. 


(f) Proposition of doubt through the opponent's argument. 


(g) Rejection of the same and establishing the view what is 
supposed to be correct. 


(h) Establishment of the hypothesis.! 


These different ways to reach the conclusion help the student 
to think independently and analytically the factors helping the future 
growth in life. It is interesting to note that such methods are found 
in the Bhagavad-Gitd itself also in the life of Swami Vivekananda before 
he accepted Sri Ramakrishna Paramahamsa as his guru. 





1. Sanskrit Sastra men Siksana-vibhavana. Page 32. paper titled “Sanskrit Kavya-sastra 
men Nirdista Siafialeibhioinat deg JasgreuTHhalleggey S3 Foundation USA 
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*The concept of anubandha-catustaya is also helpful, for they 


satisfy the student's query regarding the subject under study, its 
purpose, whether he can grasp it and how the subject under study 
is related with that particular branch of knowledge. 


*Sariram üdyam khalu dharmasüdhanam-This is true even in the 
field of pedagogy. Healthy, calm and balanced mind with controlled 
sense organs can grasp and digest knowledge better. For this,discpline 
within the framework of yoga as well as sports are very essential. The 
student who has these qualities always excels. 


*Pedagogy meaning the function of the teacher is important. 
The aim of human life, according to the Indian tradition, is the 
achievement of moksa through dharma, artha and kama while being in 
the worldly life. Again the aim of all knowledge is moksa through the 
gain of pard vidya. From this point of view, the teacher plays the 
roles of preraka (providing inspiration), sücaka (giving suggestions), 
vacaka (helping in reading), darsaka (witnessing the attempts of the 
student and giving help when required), siksaka (teaching whenever 
` necessary) and bodhaka (helping the student to shirk off negligence)! 


In the current situation, when people are getting more and 
more used to Information Technology and the consequent use of 
Internet and CDs,we must explore these possibilities to introduce 
them to the learning of the language, simple texts with translations 


on web-sites and CDs. Multi-lingualism is the best means to make 
use of this. 


However, the most significant point is that in true education, 
the educator acts under two differernt influences, namely, he guides 
and is guided, he is governed and is the governor, with reference 
of himself and his student. In this process he is led to the laws of 
nature and 'there is the continual reference of himself and his pupil 
to an invisible third’. In simple words, while guiding the student 
towards self-realization, the teacher also helps himself towards 
self-realization. The teacher can be right only if he guides the student 
rightly. ‘In such case both the learner and the preceptor develop 


1. Ibid. pages 51. Paper titled ‘Tantra-sastronmen guru, Sisya ane vidya angend vicāro' 
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freely and their actions necessarily fit into each other, producing a 
harmony which is the invisible and invariable third, in other words, 
the inherent rationality of the universe’! This ideal of pedagogy 
expressed in the western presentation is more or less the same as 
has been inherent in our tradition since ages. But it is our duty, nay, 
rna towards our rsi-s and pitr-s that we have to imbibe them in our 
system and revive our heritage in the modern context. 


We must remember the words of Swami Vivekananda here, 
‘The idea of all education, all training should be man-making...... By 
education I do not mean the present system, but something in the 
line of positive teaching. Mere book-learning won't do. We want the 
education by which character is formed, strength of mind is increased, 
the intellect is expanded, and by which one can stand on one's own 
feet. What we want are Western science coupled with Vedanta, 
brahmacarya as the guiding motto, and also Sradhha and faith in one's 
own self.....The use of higher education is to find out how to solve 
the problems of life, and this is what is engaging the profound 
thought of the modern civilized world, but it was solved in our 
country thousands of years ago....Education is the manifestation of 
the perfection already in man. I look upon religion as the innermost 
core of education” 
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Development of a Programming Language for the 
Computers Modelled on Human Communications 
Model. 


Dr. B.V. Venkatakrishna Shastry 
“A tool is but an extension of a man’s hand and a machine 


is but a complex tool. He that invents a machine arugments the power 
of humans and the well being of manikind." 


-Henry Ward Beecher 

One of the objectives of the International Sanskrit Research 

Academy has been to develop a programming language for the 

computers based on the model of Sanskrit language. Some of the 
unique features of this modelling are as follows:- 


1. The integrated approach towards the Speech and Script from 
the communication coding and decoding process angle. 

2. True sound-script correspondence, modelled upon the natural 
and scientific phonetic structure of the human voice production 
mechanism. 

3. Adoption of the principles available extensively is analyzed 
in Sanskrit literature about the phonetics, semantics, morphology, 
knowledge representation, aesthetics and such related issues of the 
‘language technology’, specially in and for this language. 

4. An element of National pride and scope for the Universal 
applicablity of this analysis in the field of computer applications, 
specifically in the areas of Speech recognition, Text to speech and 
vice-versa, voice operated commands, dictation machines, machine 
transliteration and translation, artificial intelligence. 

Having made the detailed study in the above regard, the finding 
has been that the limitations of the ASCII character code is the source 
of many complexities and is the strumbling block in making of further 

( 409 ) 
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progress towards the desired goal, especially in the integration of the 
speech related applications. 

After having made a study of the types of the inputs methods 

between man and the machine, the way the system is made to 
perform, it was further noticed that adoption of roman character set 
for the alphabets in the computers has lead to further complications 
as follows:-(i) The users by and large are compelled to go by the 
English langauge key board text entry methods/character recognition’s; 
putting enormous time-energy and money resources in learning the 
English language at the expense of the native languages (ii) The 
development of the higher level programming languages/and the 
applications has been modelled on the ENGLISH LIKE word structure 
and the language syntax. (ie. linear language with single word 
commands; much to the detriment of the other languages of the 
world; especially the native languages of the non-English speaking 
population, that too in ASIA/INDIA. Due to this, all the imperfections 
associated with the imperfections of the English has been flowing into 
the computer programming and the applications (like the imperfect 
spellings/lack of grammar; imperfect grammar; ignoring the elements 
of grammar in communications and the like). There are many phonetic 
variations and discrepancies in this English language as it is spoken 
in the world today. The structure of the language and the alphabet 
set is not scientific and natural. It can not cater properly to all the 
demands of the world languages and the need of documentation of 
the sounds in other languages. The English language as it is currently 
being used is an imperfect set of the International Phonetic association 
notation, (which itself acknowledges its inadequacy in notating the 
human spech of any given langauge.) Therefore, as the appliations 
of the computer moves towards the speech-related areas, multilingual 
areas the limitation posed by ASCII (Roman) character set becomes 
more and more glaring and the inadequacies start showing up. 

It is not that these problems were not in the awareness of the 
researches; but the real problem has been how to implement an 
alternate and still carry with it all that is present in the current field 
of computer usage. The market forces, the technology access and the 


development effort for providing a suitable commercial alternative was 
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almst conceived as an uphill impossible task. And the going was good 
as long as there continues to be a wide population ready to learn 
English/popularize English at the cost of the native langauges/wanting 
speed over the long term planning for the short term gains of 
‘modernity and sophistication’; And the economic interests and selfish 
factors outweigh the process of alternative thinkings. The pure research 
had to yield its place for the ‘commercial applications;. 


Now a time has come for a review of the above situation. 
Should the standards and the concepts that were developed when 
the RAM restrictions were high, speed of the machines were low, 
Internet was not even dreamt off, the focus was on single user 
machines, the merging of the TV-TELEPHONY—Computer was not 
thought of the applications were mainly focussed on input though a 
key board (at best by visual point and click of mouse)- continue to 
rule the world even now? Should English language be the defacto 
language of the globe at the death bed of all the other languages in 
all the countries? Can not other languages of the world work for 
computer applications satisfactorily? It is such questions that sparked 
off research studies which has resulted in the development of a 
proposal as below-A key board layout which is structured on the 
model of integrated sound-script- language concept,as provided by 
the Sanskrit language, which is the mother of many Indian languages 
and is the oldest language of the mankind. 


A brief history of the development of the key boards is noted 
below for understanding the significance of this proposal. 


During the year 1980, the original IBM PC keyboard was 
designed based on a specification given by DIN (=Germany’s Deutsche 
Industrie Norm, a Committee that sets German Standards). This has 
evolved over a period of time-form a 82 key board variety to the 110 
key variety, with many more functions/special keys (including mouse) 
built on the key board, even for the Internet and multimedia 
operations. Basically keyborad is an interesting device used to 
communicate the user commands to the main computer system. The 
pressing and release of the keys generate the scan codes; these scan 
codes are read by the interrupt service routine (ISR); The scan code 
is converted GA tona Defoe memory Usiignthe sean code table, the 
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BIOS converts the scan code in to ASCII code. The ASCII code is 
stored in to the computer's main memory RAM, from where the user 
program/Operating system can read it and process further the display 
(-the visual equivalence of the scan code as pre-defined) or perform 
other routine instructions. The computer is free to interpret the scan 
code in any way it wants in the given program. 


In the original designs of the key boards, the guiding principle 
was the applicatons to which computers were put to—like the number 
entry, number crunching, text entry, data processing; for all of this 
the readily available model was from the Printing industry and the 
Typewriter key boards. Keeping this model in the mind, and also 
noting the special requirements needed for the computer devices, the 
key board layout was so devised as to meet the needs of the 
text/number entry (the data entry operator); the programmer (who 
had to write the directions for the programming work. Thus we see 
that the ASCII code that has been adapted has the English characters 
(both upper and lower cases) mathematical symbols; punctuaton 
marks; and many control characters. Due to the technology level and 
the applications and the market limitations, the voice related issues 
have been kept out of the ASCII. 


The current key board layout, generally referred to as the 
QWERTY layout derives its name from the top row first six letters 
of the key board. 


According to the history, Christopher Shales, who had invented 
the 'alphabetical order-mechanical typewriter keyboard layout' made 
this shift to QWERTY layout. As Christopher Shales has left no reason 
as to how he arrived at this layout, it is difficult to guess the real 
reason or how he arrived at this layout, it is difficult to guess the 
real reason or the logic behind this layout. The design layout was 
meant for the facility of typing. In the year 1936, August Dvorack 
and William L.Dealey proposed a different keyboard layout going 
by their name-DVORAK-DEALEY; to facilitate the speed of typing. 
The basic idea behind this layout is to promote the use of both hands 
alternately in typing; i.e. once something is typed with the left hand 


then the next key to be das should be under the right hand. For 
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most often used consonants were under the right hand home row 
As this layout offers some speed improvement,any one wanting to 
use this layout need to learn a completely new keyboard arrangement; 
as this layout is not arranged alphabetically it does not offer any one 
of use for the new key board user. However, this layout has not 
been that popular in the current users. 


As the electronic information interchange systems like Telex 
started gaining popularity and commerical viability, the standards for 
the information interchange formats were being considered by various 
regulating authorities. The phenomenon has spread to the global 
proportion in a very short span of last forty years. Different committees 
of the department of the official languages and the department of 
the electronics (DOE) have been evolving different codes and 
keyboards which would cater to all the Indian scripts due to their 
common phonetic structure. Earlier efforts could not keep the ASCII 
code intact. The 1988 revision of the ISCII code by DOE was for 
making it more compact and evolve its corresponding IBM PC 
counterpart. Considering the pace of technology, the machines, the 
costs and the need for idigenous adaptations, the IS 13194: 1991 
standards were issued (in continuation and updating of earlier , 
guidelines in IS10401: 1982 (equivalent to ISO 4873); giving the formats 
for 8 bit coded character set for information interchanges for use in 
all computers and communications media which allows usage of 7 bit 
or 8 bit characters as per 1512326: 1987 (eiquivalent to ISO 2022:1982. 
The ISCII code table was set, which is a super set all the characters 
required for ten Brahmi based Indian scripts. A transliteration scheme 
for the roman script from the ISCII code character set has also listed. 
In the mean while many entrepreneurs have contributed within and 
beyond the frame work of the above standards to deliver single user 
commercial packages (for specific OS like DOS or windows versions) 
for the Desktop publishing applications, subtitling of pictures, database 
in Indian languages and the like. Each had its own keyboard layout 
for specific languages; and transliteration schemes. On the whole, 
compatibility, protability and interchangeability was still a distant 
dream. Even in foreign countries many new notations, the Latin 


characters, diacritical markings, the phonetic values of Indian language 
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character sets were represented in the computers (while foregoing the 
script part of itl). Even programmes have been written based on these 
notations; large volume text databases have been entered and 
maintained in these notations. On the advent of the Internet and the 
HTML formats, efforts are made to flex the Indian language scripts 
for the e-amil and the multimedia/web applications. The visual delivery 
is made in a round about way to serve a purpose. 


In all these efforts we find that there is no integration of the 
sound-script-language concept and hence they meet with only partial 
success. The applications developed in such limited conceptual 
framework find it difficult to make progress on the futuristic claims 
like speech recognition, multilingual handling needed for a global 
usage. 


With the current levels of advancements of technology, the user 
demand for the applications, the following points have to be kept in 
mind in redesigning any piece of hardware-software: 1. The focus is 
shifting from the concept of "computers as number crunching 
machines-data entry machines -programming machines - desktop 
machines-Text/graphics only machines” to the “focus as personal 
use-small office home-office machines- networking/webcentric machines 
with multilingual multimode interactive voice-text data interfaces-com- 
pact machines-user friendly with front end in users native lan- 
guage/visual, interactive mode-touch screen kiosks-voice 
commands-integrated telephony-Television-computer with netcentric 
approach and LAN/WAN approach’. The demand for the man- 
machine interface has been at a greater stress with accent on 
multi-mode multilingual- voice operated commands inputs, and there 
is a necessity to explore these basic issues: 1. the relation between 
the script and sound aspect of a language, 2. The trueness of the 
script with reference to the spoken word and 3. The way the spoken 
speech codes the communication in the sentence, the related issues 
of grammar, intonation, phonetics, semantics—all of which were so 


far not relevant—as the input mode was only "TEXT"'-script oriented 
(mainly). 


With this background, the i 
3 Cc Diesen Aen Dis Pots D POTS TAKES 
in to account the following points:- 
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l. The existing key board-QWERTY is accepted as the starting 
point. This facilitates the working; saves the trouble of redefining the 
fundamentals; and also helps us to live with the multiple applications 
that we have been using for the time being. 


2. The QWERTY key board keys common to all the OS’s and 
the program’s namely, the top row of numbers-starting from Tilde 
(“key) to the key (= +) ; the top row of QWERTYUIP{}; the middle 
now ASDFGHJKL:"!; and the bottom row ZXCVBNMo?- numbering 
totally (13+12+12+10=47X2=94 available keys only are tried to be 
utilized; 

3. Each key, where the vowels and consonants are allocated 
are looked at as NOT SINGLE FONT CHARACTER( as done in the 
earlier programs); but as the indicator zones of the sub-sets of the 
variations in that main phonetic sound. Thus, if the sound value ‘a’ 
(a as in a-nd) is allocated to the key ‘a’ (-first key in normal position 
in the middle row-ASCII value 97), then it represents all the phonetic 
varieties of ‘a’. The approach is like that of game pad key definition, 
where in each key is defined for an executing function. Now, with 
this, when the ‘a’ key is used as text input, and the output is needed 
as the ‘sound value’ the user has to define additional parameters; 
similarly, if the dictation machine has to truly record the specific unit 
of the ‘a’ main set, there should be a way to identify the main set 
and the elements the framework of a given language. In this first 
level presentation paper, the phonetic script association is made on 
the scientific basis as provided in the Sanskrit language, which 
classification is structured in to the human voice production mechanism 
and is a "TRULY NATURAL" standard in its true sense for any 
language; thus this classification is UNIVERSALLY APPLICABLE FOR 
ALL THE LANGUAGES. At a later stage, for each of these main 
phonetic units/zones, the subset sound units and the related 
uniqueness will be addressed, based on the information available in 
the Siksd Sastra works in Sanskrit language and for the Vedic Pratigakhya 
works. This approach helps us to see the distinction between the 
‘phoneme’ unit and its representation in different languages; thus 
highlighting the integrated link of sound-language-script. Each 


language of the world has developed its own notation for the 
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representation of the sounds; and the conventions of scripting vary 
widely from language to language. This gap related to the expec- 
tationof the TRUE SCRIPTING REPRESENTATION to PRACTICAL 
REPRESENTATION OF THE SPEECH in any given language is unique 
to it. For example, in English and French, we have the concept of 
spelling for a word; the silent letters which are a part of the script, 
but not a part of sound; a two level notation is needed in the 
dictionary to denote the spelling of the world and the detail of 
pronounced. Even this pronuciation has countless regional variations. 
This is the practical reality, but technicaily, it is an imperfection. There 
are languages like Tamil, where in the same symbol has to have 
different phonetic value (first or third letter of the consonant grouping) 
depending upon its position in the scripted word. There is no 
ambiguity in speech. But the decoding of the scripted symbolic word 
for its phonetic value demands extraneous knowledge input not built 
in the script symbol itself. There are languages like Hindi, where in 
the omission of the scripted last vowel 'a' is a practice. There are 
cases of scripting where in the vowels and consonants are confused 
—as in Kannada—'u' and ‘vu’ (written as hàvu-). Similarily the 
i'Vowel and the ‘yi’ is missed; the anusvdra and the m are missed. 
^t and r are confused. In all such cases, the practical situation has 
been the three layers of the language as below: 


Cultured Person Business Persons Vernacular/Gramya 


Spoken 1 2 3 
Written 4 5 6 
/business/legal 

standard 

Religious/ 7 8 9 


Aesthetic level 


The level of approximation/imperfection, grammar regularisation 


varies in these blocks. These imperfections, call it as ‘fault levels’ with 
reference to the grammar, if ne i 

A ^ meee skrit Academy, Jai eded, dun er! SA. attuned in une 
recipients mind, the functioning of which is beyond the scope of the 
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computers technical functioning scope. Thus, even if a child speaks 
broken langauge to the scholar, the scholar will suitably decode and 
understand the communicaton made in the spoken words. This can 
xU be done by the computer as this type of context based 
interpretation and fault tolerance' is not in the programming structure 
of the system. Therefore, when speech recognition/dictation issue 
needs to be handled by the system, there is still lack of truly universal 
applications. This is the area where the langauge technology has to 
be studied as to the aspects of ‘how humans code communication in 
the languae and decode it? i.e. the linguistic skills acquistion, memory 
patterns, thought-speech interlink etc; As for the present state of 
knowledge, this issue has been extensively handled in the Indian 
traditional works of grammar, logic, Mimarisa and aesthetics (musicol- 
ogy, dramaturgy and literary criticism). At the present level of this 
version of the key board, the phonetic set acceptable as common to 
these disciplines has been adopted, as noticed in Sanskrit grammar. 
The advanced aspect of ‘accent’ is reserved for a discussion at the 
later stage. Suffice it to say that the basic set now has taken forms 
the base for the svara (accent) enhancement also. 

4. The grouping of the vowels and consonants is so done as 
to follow the natural flow as taught for the Indian languages for 
centuries in India and as a living educational method. Thus, there is 
no need for the artificial learning of the ‘keyboard sequence of the 
alphabets'. 

5. The recognition of the combined phonetic units (gunita and 
samyukta aksara's-C4 C, Ct V, multiple C+C+V) distinctly by recognizing 
the ‘process’ aspect of ‘combining’. This is distinct from the ‘halant’ 
process, which is basically a deletion of the comfort feature of the ‘a’ 
sound built on the consonants. Therefore, the ‘combine’ keys are 
defined separately from the 'halant'key'. 

6. The /nukt' character, the additional script symbols introduced 
in the ISCII standard referred to earlier has been suitably accom- 
modated within the given scheme. i 

7. For writing, we use one hand; For typing we use two hands 
and more fingers. In this present scheme of the alphabets arrangement 
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in the phonetic order, one hand (two fingers) and one finger from 
another hand) would be sufficient to maintain a good speed of typing. 


8. As the natural order and the easy remember sequence is 
built, and based on phonetic value, a person can directly type in to 
any language just by following the sound sequence, even if he/she 
is not aware of the script. Similarly, the integrated version of ths 
application can read out any language script output and give the true 
phonetic value output or even the true equivalent transliteration in 
another language. This will help the computer reach many users down 
the social strata, where in the voice to script(=writing) and the reading 
of a given text(-illiteracy) abilities are in greater demand. This will 
help in a number of commerical transactions, by way of machine 
verification system for the document-voice outputs. Large applications 
are conceived even in the legal systems, business documentation and 
the procedure for such a product. By ths process, the use of the 


computers for the major basic applications of scripting becomes simpler 
and transparent. ; 


9. The application of computer in the school education system 
with stress on native language Interactivity even by school children 
is another major application area. The machines can be set with 
standard speech levels and scripting levels; this combined with the 
OCR technology, speech pattern comparison could make the computer 
as a better education tool than its present role as a data 
storage/deliverer/word processor/Internet access tool. Computer can 
become an effective language tutoring tool. 


10. The combine keys are provided at two ends-similar to the 
SHITF, CONTROL and ALT keys; for the same reason as the earlier 
keys were provided at both ends. This caters to the left handers or 
the right handers; or convenience of operation from the nearest end. 


11. The punctuation marks are basically grouped along with 
the numbers row for convenience. 


12. The typing sequence is strictly phonetic, with the use of 
the COMBINE KEY, or the MODIFIER KEYS (like halant, nukta, 
nasalisation etc;) The logic is -WRITE AS YOU SAY. . 
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13. The script selection is integrated with a selection of language 
Mandatory) change of language will not change the phonetic 
allocations made for the keys; but only the script symbol will change. 
This will help the transliteration in a true phonetic way. 


14. The above integrated sound-script-language layout is called 
ISRABVK-Ver.1.0. The selection of this keyboard layout within the 
given software should provide this keyboard layout for the given font 
and the given software. The internal handling of the font elements 
and the display sequence details are left to the individual softwares, 
as they are private to each software developer. This is the same logic 
as the UNICODE. The UNICODE pattern is not taken here for these 
reasons:-1. That the UNICODE is still focussing on script and display 
in the multilingual area; having no focus on the integration of the 
several values of the script. 2. There are certain defects in the 
table-script values allocated in the UNICODE as compared to the 
writing practices in this country in languages like Kannada and 
Sanskrit. 3. Adoption of considerations raised in ISCII standard would 
be sufficient to meet the UNICODE demands or the ISCII has focussed 
has no arguments on the way and means adopted in these standards. 
The present approach is purely based on the ‘human model’ for the 
‘machine’ in respect of the voice production and the basic units of 
speech. 
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Inakularajatejonidhi 


Dr. K.Srinivasan 


This Paperon facut diffe (INAKULARAJA TEJONIDHI), a 
Sanskrit Joyitsa Grantha, was written by Tulaja Maharaja of Thanjavur 
Serfoji Mahratta Bhosale royal dynasty. 


"Tulaja was the third son of Ekoji and Eipamba who was 
Maharaja during 1728 to 1736 A.D. This ruler was a great scholar 
knowing many subjects and languages. He was a prolific writer and 
his SANGITASARAMRTA, a masterpiece in Carnatic Music, and other 
works on Polity and Administration, and Jyotisa and Mahratta play 
have earned for him great name and fame. INAKULA-RAJA TEJO- 
NIDHI is the Sanskrit work, which is referred to here. As he 
patronised poets and was munificient and alwyas held councils with 
scholars in his Durbar, he can be considered as South Indian 
Bhojaraja. 

As I am crtically editing INAKLARAJATEJONIDHI I want to 
impress upon the modern world that this Sanskrit Jyotisa Text may 
be placed at par with the ancient Sanskrit Texts like Siddhanta- 
Siromani of Bhasakaracarya. During the process of my editing, I find, 
that this great work contains the three essential features of a Jyotisa 


Grantha, viz., Ganita, Jataka and Samhita Skandha-s, treated in a proper 
and elaborate manner. 
THE DETAILS 


This Text is in the form of a Sanskrit Manuscript—that too 
only one — in Thanjavur Saravati Mahal Library bearing Nos. 11323, 
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11324, 11325and 11326 having Ganita, Jataka and Samhita Skandha-s with 
Tulaja’s Vakyamrta coming as a supplement to the Astronomical - 
Astrological Chapters. ; 
As is customary to Sanskrit Granthakára-s, the Text commences 

with Invocation to Vighnesvara, to Lord Parameévara and Parvati, to 
Sarasvati, the Godess of Learning and to Lord Sürya and other 
deities i.e. Graha-lords, because this book deals with Jyotisa. From the 
following introductory Slokas on these deities, see how nicely and in 
poetical superb style, this author has composed them! 

aaea Maca: sented 

Te Yai PAARA 

ate: wepgsuemue agafa 

UAT AAN SHEVA Ul (3) 

ard imaa: hai 

Wa: Wench Heat A WS EL 

sd Anaad ae) fuu mm faerat , 

HOTU adt s: Whats sniper. 11 (3) 

ai scar pfit af eur uiae Garett 

xat e Sacer Sai II (3) 

vr wien TSA: STATA: | 

mA fa elut iagi IA eire fare 

sigues na aieri l (8) 

Like the famous ancient Indian Sanskrit Astronomical works 

such as  Aryabhatiya, ^ Brahmasphutasiddhanta, Siddhānta-Širomaņi, 
Siddhāntaśekhara etc., Tulaja has followed his way of dealing with the 


subject-matter in a masterly manner. 
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At the outset, the author gives out his elaboration to the 
followng six sloka-s. Two Sloka-s deal with the Ganita-Skandha, the next 
two bring out the salient features of the Jataka Skandha and the fifth 
and sixth sloka-s enumerate the matter pertaining to Samhita Skandha. 
Incidentally, the author here brings out the importance of Ganita- 
Skandha, on which the other two Skandha-s depend and revolve. 

All the salient features of the matter pertaining to the above 
mentioned Skandha-s, are treated succinctly as is done in the great 
ancient treatises. The sloka-s are quoted below :— 


xfeurereg frere essere 
Feie Aae REA | 


SERIRENWKIG] SEÍTHETET VETTE 

qua ATA. b ee easter 
ater eer 
Agr aria qÈ: at 
watstrrefferelt Afara clearer 
Meas ARCS U WEAN | 
fasc 8m at, 

dayaan a TAST ai 


u : 
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aat: GSH Hepat Test AUT ii 
aani censere rre t Aaa aha: 
Tem dierfsresrrifaferere KT FAT BST 1i 
These six gloka-s give out the complete Chapters wherein the 
matter has been incorporated. Next, he clears a doubt about the 
necessity to write a new Text, when already many such treatises had 
been written by great authorities. He quotes from Va$istha and 
Garga and Stiryasiddhanta that after two or three or four centuries, a 
machine gets worn out on account of wear and tear and similarly, 
new information is to be supplied through new texts for the chang- 
ing conditions. His quotations are worth remembering. They are as 
follows: — 
ant: — ade wearers sarfatatatatia 
fanaa ufigyed | 
aa: qalami gar men: faerit: I 
vira — qari uada Seren qa 
It is significant to note that just as Lilavati Division of 
Siddhanta-Siromani contains solutions to mathemtical problems, Tulaja 
dwells at length with Time, Kāla, Mahdikala and Creation and Grahas 
in an ingenious manner. While dealing with Time, i.e. Kala, the 
author shows his genius by giving references from as many Siddhan- 
ta-s as possible. They are worth quoting here :— 
egeris sere enrett AAT: | 
umaa: usd (Soma-Siddhanta) 
TAa dew unde Uet: | (Garga-Siddhanta) 


1. Verses, 23-27 
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fan ANA naras NAAA | (Paulisa-Siddhanta) 


mipan aTe FAUT: | 
aA mepi ard fagretasa aca il (Romasa-Siddhanta) 


ferrari TAVIS | 
farre werenrel sé: fagat: I (Brhaspati-Siddhanta) 


fares apd ferafesenr eH, | 
faved agai: meS À vaugyt | (Brahma-Siddhanta) 


YMA: HUGS: menm: | (Sürya-Siddhünta) 
wpétgasbegnfente: epmfeesrenmfafétirar | 


Finally, he gives the line from the great Aryabhatta’s work. 
Nowhere can we come across such epitome of treatment of Mahün 
kala! The Jatakaskandha details like Rasiprabhedadhyaya 
Grahayonibhedhadhyaya, Viyonijanmadhyaya and other relevent Jataka 
matters are elaborated in the second Skandha. 


In the  Sarhita-Skandha, the essential features like 
Devatapratistha, Tithi-vara-karana-naksatra-yoga particulars for Pancanga 
design, and muhürta, kranti, gocara, samskara, jata-karma, nüma-karma, 
rasi-kuta and all details are elaborately treated — The VAKYAMRTA 
part of the Ms. serves as a fine Supplement. 


It should be pointed out here that the style of the Text is fine, 
with sloka-s in various metres, and with the embellishment of 
Bhiitasankhya system, the editor finds it as a great work like the text 
of great authorities. After completion of the critical edition, the editor 
will pronounce his opinion. It is hoped that the scholars will find 


this as authoritative work, after seeing its publication by the 
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Mind As Depicted in the Bhagvad-Gità 


Dr. Nargis Verma 


Bhagwad-Gitd is a highly esteemed religious scripture and, to be 
more specific, it is a treatise full of preachings in modern times. Lord 
Krsna dispells the darkness of ignorance not only of Arjuna but of 
the whole mankind of all ages. It is a universally accepted composi- 
tion constituting the philosophy of life in a poetic style. In its 
eighteen discourses, the problems and complexities of day to day life 
are discussed in a simple and understandable manner through the 
conversation of Sri Krsna and Arjuna who represents the mind of an 
ordinary man facing a number of conflicts in his mind. Although we 
know that the central theme of Gitd is to encourage Arjuna to fight 
to maintain the dignity of a warrior for the just cause yet the mind 
or ‘manas’ is the pivot or the axle round which revolves the 
philosophy of this elaborate book. If it is understood clearly but 
intellectually and put into proper perpective and practice by 
Humanity in the world, we can have perhaps the end of all conflicts 
which the world is now experiencing. 

Manas or mind, though abstract, is a significant and strong 
element of human behaviour. The serenity of mind is much essential 
for an individual to keep social as well as universal harmony. The 
morpho-semantic analysis of the term ‘manas’ traces it from the root 


‘man’ ‘to think’ proving thereby that mind or manas is an imporn , 


member of the faculty of thought in a human body. It is deeply 
co-related with the intellect (buddht) which is endowed with the 


power of discrimination and plays thereby an active role if and when 
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demanded. The equilibrium of the two: the mind and the intellect leads to 
the realization of the Atman, invariably discussed in the Bhagvad-Gita. 
There world ‘Cetas’ or ‘cit’ is also used as a synonym of ‘manas’ and 
is derived from ‘citi’ to know’. In our body, all the physcial parts 
are visible but the mind (manas), the intellect (buddhi), the vital airs 
(prana) and the soul (Atman) are invisible and abstract. 

Occidentalists as well as Orientialists have tried to do a lot of 
researches regarding the physiological parts of the body but neither 
the mind nor the soul could he described by them by a certain form. 
Have you ever seen the figure of mind or soul? No, certainly not. 
The kernels of the philosophical science of mind are found in the 
Vedas and well carried out in this portion of the epic Mahabharata in 
the form of Bhagvad-Gita in seven hundred verses by Sri Veda-Vyasa. 
“Out of 700 verses, five hundred are about the teaching of Lord 
Krsna and the rest of two hundred constitute the queries and com- 
ments of Sanjaya and Arjuna, the great hero and warrior of the 
Pandavas. 

Now the question arises, why Veda Vyàsa advocated the 
preachings of Lord Krsna in such an elaborate manner. The answer 
is very simple. The teachings of the Lord are meant for all human 
beings and not only for Arjuna, who is nervous thinking the conse- 
quences of the war. Today every person is under stress due to lack 
of the balance of mind. No doctor or a physician can cure the mental 
illness completely. Arjuna is also a prey to the mental distress. Like 


anyone of us, his mind, too, is fickle and indecisive. He explains his 
mental condition to Lord Krsna saying: !? 


‘O Krsna, the mind is surely unsteady (ds), harassing (fei) 
powerful (aqad) and unyielding ($89). I consider its subjuguation to 
be very difficult like that of wind.’ Any person under stress would 
lose the balance of mind and similar is the plight of Arjuna. Very 
wisely he surrenders himself completely before Lord Krsna like a 


1.  Bhagvad-Gita, VI.34 
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sue M bows down before a teacher to seek his help in times 
e no e asks Krsna to lead him along the right path: qA: 
rit oe ne with ipn e 
: eree | plessness. His mind is perplexed not 
knowing what is right (mime) He asks the Lord to tell him what 
is best for him. Lord Krsna suggests him three methods for removing 
the mental distress: action (Karma), devotion (Bhakti) and knowledge 
(jüna). The discourses of the Gita are the detailed expositions of 
these three methods, so called Karma-Yoga, Bhakti-Yoga and Jnyana- 
Yoga (All the eighteen chapters are synthesised in these three broader 
heads). In a nutshall, devotion is produced by selfless action and 
constant devotion is called Upasana. When this Updsand i.e. devotion 
to God becomes steady and constant, it results into knowledge. The 
moment one gains knowledge, the ailments of the body and the 
mind disappear, But such a moment is very rare due to the inter- 
ference of the Indriya-s. The mind of even a wise person is drawn 
away forcibly by the senses; howsoever, he may try to control it. The 
sense organs or the Indriya-s are more powerful than any strength, 
physical or mental but the mind which is the controller of the 
Indriya-s, is itself controlled by them: fii sell ec MA A: UO 
Mind is a good slave but a bad master. During the sleep state 
of Indriya-s, the mind works and takes a person to the farthest place 
in dream. In Siva-Samkalpa-Sükta of Yajurveda, we read about the 
similar character of the mind: assumit ata oa ag querer eA ~ Conse- 
quently mind is explained and defined as ‘ifii wt. Nobody but a 
person with steady intellect (Ra) overpowers the dictates of the 


llect has inseperable relation with the mind. It 


mind because the inte 
ddhi or Prajria that the 


is only with the help of the intellect or Bu 


Bhagavad-Gita, I.7 
Ibid-II.7 
Ibid., 11-60 
Yujurveda, 34.1 
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subjugation of the Indriya-s is possible. ‘aÑ fe wefan qvac yan safer 1 
In the absence of the subjugation of the senses (Indriya-s) Gita 
reminds us of the series of vices also entering into the faculty of 
mind such as desire (Kama), anger (Krodha), delusion (Sammoha), Con- 
fusion (Vibhrama), etc. resulting into the annihilation of intellect (Bud- 
dhi) which ultimately may lead to total destruction of a person: 

erat feria: GAIT | 

TER STA: NSR Ui 

serra, waf diae: ATCT AAT: | 

vafer afana sfagemmenorgerfa tU? 

To the contrary one who has controlled his mind has detached 
his Indriya-s from the objects, gets peace provided he has purged out 
the lust and hate. The disciplined self moving among the sense 
objects mastered by the SELF attains peace. In the words of Lord 


Krsna : 
vits ferai ferrari: | 
armaria ranfii 112 


Very appropriately it implies that there is no need to renounce 
the world but one should not get attached to it. If and when you 
succeed to maintain. the detachment in the midst of the objects of 
attraction, you will be able to enjoy the eternal bliss (Ananda). The 
eternal Bliss is (possible) only when you visulize it by the Intellect. 
This is the stage of the equilbrium of Sat-Cit-Ananda. In the present 
context, ISopanisad reminds us of the enjoyment with the feeling of 
renunciation: ^H Wadd SpesiSt* In the Kathopanisad. the mind is 
described as the rein (Pragraha) in the beautiful analogy of the body 
and a chariot 


1. Bhagvad-Gita, 11.61 
2.  Ibid., 11.62-63 

3. Ibid., 11.64 
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Mma ao Ee 
amer fart fafa et enia q | 
afz q unfer fafa m eta T t 
The mind needs the help of Buddhi-the intellect, which is the 
charioteer of the body (the chariot). With the co-operation of the 
Intellect (buddhi), all the miseries of the mind may vanish and one 


may attain the feeling of satisfaction and happiness; when you are 
happy and satisfied, you are able to engage your self in any activity 


you want. Lord Krsna says, such people who are happy and satisfied 


can steady their intellect without much difficulty : 
"rara aS aM green | 
samaa gr Ses; udafqesd 11" 

In purity there dawns on him, (the state beyond)-All sorrow's 
death. The will of one whose heart is pure is swiftly brought to 
central Poise. In that peace the extinction of all pains arise for him 
and he whose heart is peaceful, soon attains equilibrium. Once a 
man is satisfied and feel happy within, all his miseries vanish. The 
purity of mind is the remedy for all troubles. Pleasure and _ satisfac- 
tion can be experienced only through peace of mind. For instance 
when you are mentally diturbed due to some reason, nothing pleases 
you. Even the best of the things which you like otherwise appear 
irksome. At such moments you should divert your mind from one 
object to the other, from one situation to the other. Thereby you can 
attain the purity and peace of mind. The mind is wavering like the 
tides of the ocean. It is necessary, therefore, to retain the peace and 
purity of the mind by practice (abhyāsa). For that purpose, the 
preachings of the Lord do help if visualized in a Solitude : 

Smeg eer ATTA | 
vai ves feet rfe rtf lU 





1. Katha Upanisad, MI 3 
2. Bhagavad-Gita, 1I.65 


3. B.G., VIII.8 4 
CC-0. JK Sanskrit Academy, Jammmu. Digitized by S3 Foundation USA 


430 Proceedings of World Sanskrit Conierence 
en ES 


‘With the mind not moving towards anything else, made 
steadfast by the method of habitual meditation and dwelling in the 
Supreme, Resplendent Purusa, O son of Prtha, one goes to him’. The 
Abhydsayoga is the practice of mental concentration through Yama, 
Niyama, Pranayama, Pratyahara, Dharana and Dhyana as suggested by 
Patanjali also. These are the powerful instruments to bring the mind 
of a sfdhaka under control. For that purpose the mind is to be fixed 
upon some goal or destination which is possible only when one is 
able to develop complete devotion (frer*4x) to the Ulimate Truth. 
An ideal devotee, therefore, prays for unmoving faith in Him, be- 
cause he knows that it is through this faith that he transcends all 
obstacles that prevent his union with Him. Bhakti Yoga (the tweth 
Chapter of Gita) is the highest culimination of Jfidna and Karma: Lord 
Krsna says : 

TET Wal 3E E Pera UTER | 
— ST IRSE TE AFATA TIGE: 1° 

"They are according to Me, the best knowers of Yoga, who 
having their mind centred in Me, worship Me with great faith, 
forever attached to Me'. To achieve this stage one has to undergo 
very slow process to control the mind. The forces propelling the 
mind outwards are ordinarily strong and difficult to resist sometimes. 
The aspirant should fix up his mind within himself and should not 
think of any thing whatsoever. Where the outward play of the mind 
is successfully prevented and attention is entirely fixed within, it has 


nothing other than the self itself for its object and the result is 
self-realization. 


wt aat rye wage | 
detect Peete at tg I? 


'As often as the wavering and unsteady mind goes forth, so 
often reining it in, let him bring it under the control of the self.' 





1. bid., XII 2. 
2 B.Gy vile 26 
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Futhermore along withAbhyasa (Practice), Sraddha (faith) and 

control (Samyama), Vairagya (rennuciation) or detachment too is neces- 
sary for the subjugation of the mind. The thirty fifth verse of the 
sixth chapter clearly explains that control of mind is possible through 
practice and renunciation both put together: 

AME meae vit She wem | 

STVITEI g ep aT JR 1 


To the contrary, one whose mind is not under control would 
find the practice of Yoga and Self-realization very difficult due to lack 
of the concentration: 

AAAS APN gum zfa itm: | 
AJNA | AAA EAST: 17 

Now Abhydsa or the practice refered to above is nothing else 
but the concentration of the mind by preventing it from wandering 
to other objects. This process of preventing the mind from wander- 
ing and drawing it back to the right object is known as Abhyasa. 
Thus gradually practising the concentration of the mind to the Omni 
present, the Omnipotent and the Omniscient, the aspirant may 
achieve the essence of the existence. This is the realization of the 
Ultimate Truth and should be the target of life. 

Besides, the concentration of mind and meditation bring about 
the construction of a new mind, a new mode of thinking. Con- 
templative life is diametrically opposite to worldly life. Old Samskaras 
based upon the thoughts fixed on the sense objects have to JE 
annihilated through constant and intense practices. These are carried 
on with zeal for a long time so that the new spiritual Sariskaras are 
created. The Imperishable Lord in whom the self-discipline enters, 
free of attachement, desiring whom, one observes celibacy : 





l. Ibid., VI. .35 
2. Ibid., VI. 36 
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qaam dafad cata fags serat ARTT: | 
feet cere ata at ud HET ware uit 
Lord Krsna says: ‘What the knowers of the Veda speak of as 
impeishable, what the Self controlled (sanydsins) , freed from attach- 
ment enter, to gain which goal they lived the life of a Brahmacürin, 
that I shall declare unto thee in brief’. And that is described as ‘Om’ 
: efie wal’. The spiritual Yoga through the utterance of Orikára is 
enunciated in the following verse of Bhagavad-Gita : 


wd grafür dene wit gf freer = | 
TATE MUTATE SP TAROT ii 


SMR STET STEAL | 
ptus icc puc bre TRII? 

"Controlling all the senses, confining the mind in the heart, 
drawing the Prana into the head, occupied in the practice of con- 
centration, uttering the one syllable ‘Om’ the Brahman, and meditat- 
ing on Me, he who departs leaving the body attains the Supreme 
goal’. The seat of the mind starts from the heart, then it crosses the 
throat and rests on the extreme side of the left eye and the seat of ` 
the soul is on the extreme side of the right eye. This is the reason 
why we try to concertrate between the two eyebrows in meditation. 
The practice of merging the mind into the Atman can be practised in 
the following way: 


-training the-mind to concentrate on -Brahaman through some 
symbol first (the picture etc.) 


-chanting the name of the Lord either through speech or mind 


without, aiming at any reward but with devotion and faith in its 
efficacy. 


-contemplating upon the injunctions of the Scriptures related 
to the Paramatman and putting the same in actual conduct. 


1. Ibid., VIII. 11 
2. Ibid., VIII 12-13 
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-associating with saintly people who have realized Paramatman 
and listening to their discourses with devotion. 

f -praying to the Almighty with the utmost humility and inten 
sify religiously for the destruction of the fickleness of the mind and 
for fixing it on the God. 

-worshipping the God through mental process with the feeling 
of complete surrender thereby shattering the bonds of ‘me’ and 
^myness'. 

Now the complete surrender to the God needs the total 
detachment from the world. Although it is difficult, but not impos- 
Sible, to practise the feeling of renunciation in the world yet it 
should he attempted upon when we know that it is the key to 
success, just as a patient of diabetes leaves the intake of sugar when 
he knows that it is harmful for body. Similarly, you have to use the 
force of your will (sarikalpz)'and effectively prevent the mind from 
being tempted and tossed about. You should never feel depressed 
by failures for depressin is harmful. Try over and over again with 
determination till you suceed. This is the message of the Lord given 
to the world by the media of Partha (Arjuna) in Bhagavad-Gita. Lord. 
Krsna says if at all you want to get attached, get attached to me. 

ARN: UTE) AT ASST: | 
STANT VHT E AAT ATA TTT uU 

‘With the mind attached to me, O son of Prta (Kunti), take 
refuge in me, practising Yoga. Thus you will know me fully’. Over 
and above Lord Krsna says : 

werfen wh VOT A | 
ag var watt nirerferenfir at get 1° 

‘Leaving all religions, you come to my shelter alone., I will 

liberate thee from all miseries, grieve not. The attachment of the 


l1. Jaaa Fa: ATT, HAT 
Bhagavad-Gita, VII. 1 
3. Ibid., 18.66 


m 
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mind with God through Yogic perceptions leads to oneness with Him and 
that is called Monism. To sum up, the whole description can be reviewed 
into the following tips : 


-Concentration of mind is the key to sucess. Concentration 
(dhyana) is the key and manas is the lock. Open the lock with the 
key to enter the doors of the Supreme. 


-Diversion is an important method to aviod mental depression 
Manas, Buddhi, Ahamkdra and Atman are the compendium of 


consciousness (caitanya). Concentration of mind plays a significant 
role in the compendium. 


-Relaxation in the Environment free from pollution is the best 
friend of manas. It helps in recharging the battery of mind and 
contributes towards the longevity of a person. 


-Slow and steady method in doing things help in maintaining 
the concentration. When you rush up your pressure of the blood 
shoots up, which is very harmful in consequences. 


-the discourse like Jfanakarma, Karma-Sanyasa, Atma-Saryama, 
Jüanavijüüna etc. revolve round the flux of the concentration (dhyana) 
of the mind only. 


-The power of descrimination in selecting good or bad; right 
or worng comes through the concentration of the mind. 

Will power is the utmost force that helps to resolve and 
achieve one's goal. This again is possible only through the concentra- 
tion of the mind. 

Ultimately God is realized through the mind possessed of all 
powers (concentration included) with full devotion and complete sur- 
render. We live in the dominion of God as G stands for God, O for 
Omnipresent, Omniscient and Omnipotent and D for Dominion. Let 
us pray to the Almighty God for the universal peace with fully 

integrated and concentrated mind: 
we seq afar: ad wg unm | 
We arin yaq mr eof cerea I 
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